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PART TWO 


Translation 




Chapter One 


He, Who is the repository of the light of knowledge; Who 
is the destroyer of ill-luck; Who is in the form of the birth-cycle 
[of multitude) of diverse beings extensively manifesting; Who 
suffers mutual differences; Who (therefore) attains the condition 
of being an object; by contemplating on Whose oneness, [the 
aspirant] attains identity-connection^ with Him - that Sambhu 
is Supreme. (1) 

This well-known scripture (the Mfahabha^ata), consisting 
of a hundred of thousand [verses], has been composed by the 
s ge Dvaipayana. In it, emancipation is chiefly displayed as the 
reward^ (object of human pursuit) while the other rewards [like] 
the discharge of duty etc , are sung in order to augment 
that (2) 

What is called emancipation is the dissolution [of oneself] 
into the ever rising, worshipful Absolute Lord, Whose form is 
intrinsically not different from anything; Whose auspicious 
intrinsic nature is omniscience, omnipotence etc; and Who is 
totally devoid of any craving. Th^s much has been displayed 
briefly (3) 

Of course, in this scripture emancipation is sung in other 
contexts [also]; yet the Songs of the Bhagavat correctly give the 
attainment of that (emancipation). (4) 

Of course, commentaries on these (Songs) have been 

written in plenty by other earlier writers. Even then, my effort, 
throwing light on their hidden purport is not without pro- 
priety. ^ (5) 

Having pondered with my mind for long, over the sacred 
text, [learnt] from Bhatta Induraja, this GitUrihasahgraha (the 
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summary of the purport of the Gita) is written by Abhinava- 
gupta, (6) 

The first chapter is introduced in order to show that both 
knowledge and nescience are of the nature of mutually cancelling 
and mutually being cancelled. Indeed, the recipient of teaching 
is neither the one in whom not an iota of knowledge has risen, 
nor the other who has rooted out the entire world of nescience. 
For, if a person stands firmly on one particular point of view 
it is impossible to cause him to deviate from that point. The 
statement that is [generally] declared, viz., ‘the men of ignorance 
and the men of wrong notion deserve teaching’ is applicable 
only in a few selected cases. Even in those cases [the real qualifi- 
cation of the taught] is the expectancy [on his part], which is 
nothing but [his] doubting stage regarding the subject-matter 
that is to be taught. Hence, it is declared that an instruction is 
just an antidote of a doubt, and that the doubt is born of the 
collision'* between {or the union of) the respective accessories of 
knowledge and nescience. The c eation of the g')ds5 (the godly) 
and the demons (the demoniac) represents knowledge and 
nescience. Hence, teaching the path of emancipation commences 
with their story [in the scriptures]. 

Here the purport is this : Knowledge is the main thing, 
[but] actions (Vedic rites) too are to be perform ec (or should 
not be averted);^^ because the actions have their finality (fulfil- 
ment) in knowledge, the actions, even if they are performed, do 
not lead to bondage; the importance is for the knowledge, while 
[its] inevitable connection [alone] is for actions; but never the 
knowledge and action are clubbed together as things having equal 
importance. In this way we shall explain in suitable contexts 
[in the sequel] the intention of the Sage (Dvaipayanaj. Hence 
what is the use of empty bombasts with others (or what is the 
use^ of other empty bombasts) resulting only in obstructing one’s 
way to see truth ? 

Dhrtarastra said — 

0 Sanjaya I What did my men and the sons of 
Pandu do in the Kuruksetra, the field of righteousness, 
where the entire warring class has assembled ? 
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Translation 


Or 

O Safijaya ! What did the selfish intentions and 
the intentions born of wisdom do in the human body 
which is the field“Of“duties, the repository of the sense- 
organs and in which all the murderous ones (passions 
and asceticism etc,) are confronting [each other], (1) 

Dharmaksetre etc. Here some [authors] oiTer a different 
explanation as’ Kuruksetra: the man’s body is the ksetrai.Q., 
the facilitator, of the kurus, i.e., the sense-organs.^ The same 
is the field of all worldly duties, since it is the cause of their 
birth; which is also the field of the righteous act that has been 
described as : 

‘This is the highest righteous act viz., to realise the Self 
by means of the Yoga’;^ 

and which is the protector^® [of the embodied Self] by achieving 
emancipation [by means of this], through the destruction of all 
duties. It is the location where there'is the confrontation among 
all ksatras, the murderous ones — because the root ksad means 
‘to kill’ - viz., passion and a^ceticism, wrath and forbearance, 
and others that stand in the mutual relationship of the slayer 
and the slain. Those that fxist in it are the rnffmoto, - i.e., 
the intentions that are worthy of man of ignorance and are the 
products of ignorance - and those that are born of Pat^du: i.e., 
the intentions, of which the soul is the very knowledge itself 
and which are worthy of penons of pure knowledge. What did 
they do? In other words, which were vanquished by what? 
Mdmaka: a man of ignorance as he utters [always] ‘mine’. *2 
: the pure one.i3 

Sanja 5 /a said — 

Seeing the army of the sons of Pandu, marshalled 
in the military array, the prince Duryodhana approached 
the teacher (Drona) and spoke at that time, these 
words : (2) 
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0 teacher ! Behold this mighty army of the sons 
of Pandu, marshalled in a military array by Drupada’s 
son, your intelligent pupil. (3) 

The heroes and mighty archers, comparable in 
war to Bhima and Arjuna, here are : Yuyudhana, the 
king of the Virata country, and Drupada, the mighty 
warrior; (4) 

Dhrstaketu, Cekitana and the valourous king of 
Ka^i, and Kuntibhoja, the conqueror of many,” and 
the Sibi king, the best among men; (5) 

And Yudhamanyu, the heroic, and Uttamaujas, 
the valourous, the son of Subhadra and the sons of 
Draupadi— all are indeed mighty warriors. (6) 

0 best among the twice-born ! However, please 
also take note of the most distinguished amongst us, who 
are the generals of my army and who arc accepted as 
leaders by the heroes in the mighty army [of mine]; I 
shall name them to you. (7) 

Your goodself, and Bhisma, and Karna, Kjrpa, 
salya, Jayadratha, Asvatthaman, and Vikarna, and 
Somadatta’s son, the valourous; (8) 

And many other heroes, giving up their lives for 
my sake; fighting with various weapons, all very much 
skilled in diflierent warfares. (9) 

Why this exhaustive counting? The reality of things 
is this : 

Thus the army guarded by Bhima is unlimited {or 
insufficient) for us; on the other hand, the army guarded 
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Translation 


by Bhisma is limited (or sufficient) for them (the 
Pa^idavas). (10) 

Aparyaptam etc. For us, the Pa^dava army guarded by 
Bhlmasena is unlimited, i.e., it is not possible to vanquish; or 
it is not sufficient, i.e., very insignificant when compared with 
our army. This is the meaning. On the other hand, for these 
PSndavas, this army guarded by Bhisma, belonging to us, is 
limited i.e., it is possible to vanquish; or it is sufficient i.e., too 
much; in other words it is not possible to be vanquished in the 
war by these (Pandavas). (10) 

Stationed firmly in all [your] respective paths, 
every one of you without exception should guard 
Bhisma, above all. (11) 

AyanefU etc. Paths: rows. (11) 

Generating joy in him, the powerful paternal 
grandfather (Bhisma), the seniormost among the 
Kurus, roared highly a lion-roar and blew his conch- 
shell. (12) 

Then all on a sudden, the conch-shells, drums, 
tabors, trumpets, and cow-horns were sounded; that 
sound was tumultuous. (13) 

Then, mounted on mighty chariot, yoked with 
white horses, Madhava (Krspa) and the son of Pandu 
(Arjuna) blew their heavenly conch-.shells ; (14) 

Hrsike^a (Krsna) blew the Pancajanya; Dhanan- 
jaya (Arjuna) blew the Devadatta; and the Wolf-bellied 
(Bhima), of the terrible deeds, blew the mighty conch- 
shell, Paundra; (15) 
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Kunti’s son, the king Yudhisthira blew the 
Anantavijaya; Nakula and Sahadeva blew [respectively] 
the Sughosa and the Manipuspaka. (16) 

And the king of Kasi, a great archer, and Sikhandin, 
a mighty warrior; Dhrstadyumna and the king of 
Virata, and the unconquered Satyaki; (17) 

The Pincala king, a mighty archer; and Draupadl’s 
sons, who are five in number; and the mighty-armed 
son of Subhadra blew their own conch-shells indivi- 
dually. (18) 

Revibrating in both the sky and the earth, the tumul- 
tuous sound shattered the hearts of Dhrtarastra’s 
men. (19) 

O king ! Then observing Dhrtarastra’s men, 
arrayed when the armed clash had [virtually] begun, at 
that time, Papdu’s son, the monkey-bannered one 
(Arjuna) raising his bow spoke these sentences. (20) 


Arjuna said — 

0 Acyuta! Please halt my chariot at a centre 
place between the two armies, so that I may scrutinize 
these men who are standing with desire to fight and 
with whom I have to fight in this great war-eflfort. (21) 

1 may scrutinize those who are ready to fight, 

who have assembled here and are eager to achieve 
in the battle, what is dear to the evil-minded son of 
Dhrtarastra. (22) 
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Translation 


Safijaya said — 

O descendant of Bharata (Dhrtarastra) ! Thus 
instructed by Gudakesa (Arjuna), Hrsikesa halted the 
best chariot at a place in between the two armies, in 
front of Bhisma and Drona and of all the rulers of the 
earth; and he said : O son of Prtha ! Behold these 
Kurus, assembled. (23-24) 

There in both the armies, the son of Prtha obser- 
ved his fathers, and paternal grandfathers, teachers, 
maternal uncles, brothers, sons, sons’ sons and com- 
rades, fathers-in-law, and also friends. (25) 

Noticing all those kinsmen arrayed [in the army], 
the son of Kunti was overpowered by utmost compas- 
sion; and being despondent, he uttered this : (26) 


Arjuna said — 

0 Krsna ! On seeing these war-mongering kins- 

folks of my own, arrayed [in the armies], my limbs 
fail and my mouth goes dry; (27) 

Shivering and horripilation arise in my body; the 
Gandiva (the bow) slips from my hand and my skin 
also burns all over. (28) 

1 am unable even to stand steady; and my mind 

seems to be confused; and I see adverse omens, 
O Kesava ! (29) 

I also do not foresee any good by killing my own 
kinsmen in the battle. O Krspa ! I wish neither victory, 
nor kingdom, nor the pleasures [thereof]. (30) 
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O Govinda ! Of what use is the kingdom to us ? 
Of what use are the pleasures [thereof] and the life 
even ? (31) 

For whose sake we seek kingdom, [its] pleasures 
and happiness, the very same persons stand arrayed to 
fight, giving up their life and wealth. (32) 

[These are our] teachers, fathers, sons and also 
paternal grandfathers, maternal uncles, fathers-in-law, 
sons’ sons, wives’ brothers, and (other) relatives. (33) 

O slayer -of-Madhu (Krsna) ! I do not desire to 
slay these men - even though they slay me - even for 
the sake of the kingdom of the three worlds - what to 
speak for the sake of the [mere] earth. (34) 

Na ca sreyak, etc., upto mahikrte Those who are wrongly 
conceived as object of slaying, with the individualizing idea that 
‘these are my teachers etc.’^^ would necessarily generate sin. 
Similarly, the act of slaying even of those deserving to be slain 
in the battle-if undertaken with the idea that ‘This battle is to 
be fought for the apparent results like pleasures, happiness etc/-- 
then it generates sin necessarily. This idea lurks in the objection 
[of Arjuna]. That is why a reply is going to be given [by 
Bhagavat] as ‘You must undertake actions simply as your own 
duty, and not with an individualizing idea*. (30-34) 

By slayiug Dhrtarastra’s sons what joy would be 
to us, O Janardana? (35) 

Nothing but sin would slay these desperadoes and 
take hold of us. Therefore we should not slay Dhrta- 
rastra’s sons, our own relatives. (36) 

How could we be happy indeed, O Midhava, 
after slaying our own kinsmen ? (37) 
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Of course, these (Dhrtarastra’s sons), with their 
intellect overpowered by greed, do not see the evil con- 
sequences ensuing from the ruin of the family and the 
sin in cheating friends. (38) 

But, perceiving clearly the evil consequences 
ensuing from the ruin of the family, should we not 
have a sense to refrain from this sinful act [of fighting 
the war], O Janardana ? (39) 

When a family ruins, the eternal duties of the 
family perish; when the duties perish, impiety inevitably 
dominates the entire family. (40) 

Because of the domination of impiety, O Krspa, 
the women of the family become corrupt; when the 
women become corrupt, O member of the Vr§ni-clan, 
there arises the intermixture of castes; (41) 

The intermixture leads the family-ruiners and the 
family to nothing but the hell; for, their ancestors 
(their individual souls) fall down [in hell], being 
deprived of the rites of offering rice-balls and water 
[intended to them], (42) 

On account of these evils of the family-ruiners 
that cause the intermixture of castes, the eternal caste- 
duties and family-duties fall into disuse. (43) 

O JanSrdana ! Dwelling in the hell is quite certain 
for men with their family-duties fallen into disuse ; this 
we have heard. (44) 

Nihatya etc. upto anusuiruma. Sin alone is the agent in 
the act of slaying these desperadoes. Therefore here the idea is 
this: These enemies of ours have been slain, i.e., have been 
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taken possession of, by sin. Sin would come to us also after 
slaying them. Sin in this context is the disregard, on account of 
greed etc., to the injurious consequences like the ruination of the 
family and the like. That is why Arjuna makes a specific men- 
tion of the [ruin of the] family etc., and of its duties in the 
passage ‘How by slaying my own kinsmen etc.’ (35-44) 

The act of slaying, undertaken with an individualizing 
idea about its result, and with a particularizing idea about the 
person to be slain, is a great sin. To say this very thing pre- 
cisely and to indicate the intensity of his own agony, Arjuna says 
only to himself — 

Alas ! What a great sinful act have we resolved to 
undertake ! For, out of greed for the joy of kingdom, 
we are striving to slay our own kinsfolk ! (45) 

Aho bata etc. We denotes one and all who were divided [into 
the opposite camps] by the division among the Kauravas and the 
Pandavas. (45) 

When every one is indiscriminate, what act is proper for 
me, while I am endowed with the faculty to discriminate? Of 
course, it is proper to turn back from the battle. Yet, says 
[Arjuna], what is much more proper is this : 

It would be more beneficial for me if Dhrtaristra’s 
men with weapons in their hands, should slay me, un- 
resisting and unarmed. (46) 

Sanjaya said — 

Having said this much about the battle, and letting 
his bow fall with arrows, Arjuna sat down on the back 
bf the chariot, with his mind agitated with grief. (47) 


Thus ends the FIRST CHAPTER in the 
Holy Bhagavadgita 
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Here is the Catch-verse : 

When an aspirant has lost control of himself due to the 
mutual rivalary and collision between both knowledge and 
nescience, he, abandoning both the sides by his reasoning faculty, 
should remain silent without judgement.*'^ (47) 

MAY THERE BE HAPPINESS TO ALL 1 

Thus ends the FIRST CHAPTER in the Holy 
Bhagavadgitarthasahgraha^ written by the revered Rdjanaka 
Abhinavagupta, the illustrious great teacher of the Mahesvaras. 


Notes 


li Identity-connection : i.e , the recognition ( pratyabhijna)^ 'Undoubtedly 
I am that very Absolute Lord ^ In this first invo- 

catory verse Abhinavagupta gives in nutshell, the basic doctrine of 
the Pratyabhijna school of the Kashmir l^aivism, according to which 
the Absolute Anuttara - because of Its Supreme Sovereign Indepen- 
dence manifested, through different stages, as the 

universe and o’dects; and by a process of meditation, an aspirant can 
attain the realisation of his total identity with Him. All these points 
will become ch ar in the sequel. Yet it is worth to note that the said 
process has bee.i beautifully described by Abhinavagupta himself as : 

ll etc. (PS, verses 47 ff.) 


2. Emancipation is displayed as the reward etc. Cf . 

JTf^vr^mr: gwsl: 

WPclT:, gwf: pqprfjfrt:, cl|iT5ra5rel^r*|qipsT«fR: 

3ii»r#T # fHr>TTOr?n?rf Ananda- 
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varddhana, Dhvapyaloka, Uddyota JF, under verse 5* 

And also Cf, 

m TO I 

ST 11] {MB, 56. verse 33,) 

Hr«Tf?fTOr?rf cTsrrfr 

mTm 1 

— Ag. thereunder, 

3. Dissolve ==3TT?^Ji;, I 

4, Doubt is born of collision etc. Cf. 

cfsi Ttgtra^^ ^ f?ni® aj? ?Jtw: sm&j ft aw i {tfs, i, 

i. 1) 

And also 

f4Tm: 

m^:\ (NS, I, i, 23). 


5. 


The creation of the gods etc. Cf. 

511W: ; 

^ ^flq^tcTT: 

i^anr^T 5flW TO3T ^ ^|5TT% Sflcl^C 

- Sankara under Ch. U, I, ii, 1, 


Also see the observation of the same author under Br £/., I^ Hi, 1. 
5A See the Tippani on the commentary here. 


6. Hence what is the use etc. Cf 

^ fij - Sankara, under 

BS, II, U. 1. 


7. Different explanation: An explanation which is dijfferent from the 
one which is apparent* 

8. Sense-organs: The intended etymology of ^^*1: - is perhaps : ^fc^* 

‘togo’+feq ) ‘the sense-organs that behave crookedly’. 

9. This hemistitch has been taken from the Yajhavalkyasmrti There 
the entire verse runs as : 
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3Pf g <R?Tt sj^ ^i^Tkiw^q; II (1. 8j 

10. Which is the pratector etc. For Ag.’s etymology of ksetra, intended 
here, see his own remark under Gita XIII, 2-3. 

11 Knowledge itself: The etymology of pdndu, is: qiof: - ; 

T% 3TT. &) (U, I, 3?) f:; 

- VS under AK, I, v, 13. ' ^ 

12 Mdmaka: Dissolve: ^wm ^ (fTfr^J-aTOT^). The form ^2# 

is from the root ^ ‘to sound’ Hence the intended etymology 

of?m seems to be tTJT-|-|^S: (suffix by PA, III, ii, 

101; i%t»IW ^#1:) 

13. PSndUt ‘white colour’ denotes purity. 

14. Mighty warrior: Mahdratha has a technical sense, Cf. 

^ tiT^q^TTl^ I 

3K5Rrre^5i^'>r!af nftw 11 

— quoted by MS, under the present verse, 

15. Conqueror of many* Dissolve : ^2rdt% I 

16. These are my teachers etc, Cf 

*nw5r: ‘m *fNii5 

- Sankara under Gila, II, 11. 

17. Remain silent without judgement: I.e., to receive instructions from 
the master. See Ag.’s introduction to the present chapter. 




Chapter Two 


Sanjaya said — 

To him (Arjuna) who was thus possessed by com- 
passion, whose eyes were confused and filled with tears 
and who was sinking in despondency, Madhusudana 
told this [following] sentence. (1) 

The Bhagavat said — 

0 Arjuna ! At a critical moment, whence did this 
sinful act^ come to you which is practised by men of 
ignoble (low) birth and which is leading to the hell and 
is inglorious? (2) 

Kutah etc. To commence with, the Bhagavat exhorts 

Arjuna just by following the woi Idly (common) practice; but, in 
due course, He will impart knowledge. Hence He says^ ‘practised 
by men of low birth’. (2) 

Uttering words of rebuke such as ‘unmanliness’ etc., the 
Bhagavat causes [Arjuna] to know that he misconceives demerit 
as meritorious : 

Stoop not to unmanliness, O son of Kunti! It 
does not befit you. Shirking off the petty weakness of 
heart, arise, O scorcher of the foes ! (3) 

Arjuna said — 

How shall I with arrows fight in battle against 
Bhisma and Drona, both being worthy of reverence ? 
0 siayer of Madhu, 0 slayer of foes ! (4) 


952-2 
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It is good indeed even to go about begging in this 
world without killing the elders of great dignity; but 
with greed for wealth, I would not enjoy, by killing my 
elders, the blood-stained objects of pleasure. (5) 

Whether we should conquer [in the battle], or they 
should conquer us - we do not know this viz., ‘which 
[of these two] is better for us’. [For], having killed 
whom, we would not wish to live at all, the same persons 
stand before us as Dhrtarastra’s men. (6) 

Katham etc. upto Dhartarastrah. By the portion Bhisma 
and Drona in war’ etc. , and by the portion ‘I would [not] enjoy the 
objects of pleasure’, the Sage indicates that in Arjuna’s objec- 
tion, the intention for a particular act and the intention for a 
particular result are the points deserving rejection. By the 
portion *We do not know this’ etc., he speaks of the intention 
for a particular action. For, without intention no action is 
possible. Certainly one does not proceed on a war with an 
intention of getting defeated. ‘[In the present war] even our 
victory would be surely our misfortune.’ This he says by the 
portion ‘It is good even to go about begging without killing the 
elders’. It is also impossible to conclude “Whether we desire 
victory or defeat”; for even in the case of our victory our rela- 
tives would perish totally,’ (4-6) 

With my ver’y nature, overpowered by the taint of 
pity, and with my mind, utterly confused as to the 
right action [at the present juncture], I ask you : Tell 
me definitely what would be good [to me]; I am your 
pupil; please teach me, who am taking refuge in 
You. (7) 

I do not clearly see what would drive out my 
grief, the scorcher of my sense-organs, even after 
achieving, a prosperous and unrivalled kingship in this 
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earth and also the overlordship of the gods [in the 
heaven]. (8) 

Safijaya said — 

O scorcher of foes (0 Dhrtaristra) ! Having spoken 
to Hrgikesa (the master of sense-organs), Govinda 
(Krsna) in this manner, and having declared ‘I will not 
fight’, Gudakesa (Arjuna), became silent ! (9) 

O descendant of Bharata (O Dhrtarastra)! Hrsi- 
kesa, as if [he was] smiling, spoke to him who was 
sinking in despondency in between two armies. (10) 

I 

Karpanya-etc, upto vacah. By the portion ‘in between 
the two armies’ etc., [the Sage] indicates this ; Being possessed 
by doubt, Arjuna had not abstained from the war totally; for, 
he says thus : ‘Please teach me, who am taking refuge in you’. 
Therefore while he still remains just in between both knowledge 
and ignorance, he is taught by the glorious Bhagavat. (7-10) 

The Bhagavat said — 

You have your self, overpowered by the human 
tendency, and your power of proper understanding, 
disappeared due to crippling effect of grief and delusion; 
you are taken hold of by compassion on seeing 
your relatives who have taken refuge in the Death’s 
mouth. (11) 

Tvam manusyena tic. Human tendency, the human nature. 
These presons have, on their own accord, entered into the 
mouth of the Death. So what harm can there be for you? (11) 

While lamenting for those who cannot be lamented 
on and those who do not require to be lamented on, you 
do not talk like a wise man ! The learned do not lament 
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for those of departed life and those of non-departed 
life. (12) 

Asocyan etc. You lament for the body that cannot be 
lamented over, because it is of incessantly perishing nature; 
and also for the Soul that does not require to be lamented. No 
one, either of departed life, i e., the dead, or of non-departed 
life, i.e., the living, is to be mourned for. As for instance, the 
Soul is ever non-perishing. What sort of lamentability can be 
for It, as It is pleasantly travelling in different bodies? Nor is 
it right to say that Its lamentability is due only to Its travel in 
another body. For, in that case, It should be lamented for, even 
when the stage of youth etc., is attained.^ (12) 

In this manner, the two ideas [the Lord] relates : 

Never indeed at any time [in the past] did I not 
exist, nor you, nor these kings; and never shall we all 
not exist hereafter. (13) 

Just as the boyhood, youth and old age come to 
the embodied Soul in this body, in the same manner is 
the attaining of another body; the wise man" is not 
deluded at that. (14) 

Na hi etc. Dehinah etc Never indeed did I not exist, but 

I did exist [always]. Likewise are you and these kings. If there 
can be lamentability for one, on attaining change in physical 
form then why is one not lamented over when one attains the 
youth from the boyhood? He, who is wise, does not lament. 
But, wisdom is easily attainable for him whose concern is 
not even for this [present] body. Therefore you must seek 
wisdom. (13-14) 

0 son of Kunti ! But the touches with the matras 
cause the [feelings of] cold and heat, pleasure and 
pain; they are of the nature of coming and going and 
are transient. Forbear them, 0 descendant of 

Bharata! (15) 
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Matrs etc. But the unwise lament even over those passing 
situations of cold and heat, pleasure and pain that are created 
by those touches i.e , the contacts of the sense-objects — referable 
with the term matra^ - with the Soul through the door of 
the sense-organs; but the wise do not do so Thus says [the 
Lord]. 


Or, the passage may be interpreted as : The touches 
(contacts) of these objects are with the matras,^ i.e., with the 
sense-organs, and not directly with the Supreme Self. Coming: 
birth. Going: destruction, Those situations that have these 
two*^ you must forbear i e., put up with. (15) 

O the best among persons ! That wise person 
becomes immortal whom these (situations) do not 
trouble and to whom the pleasure and pain are 
equal. ( 16 ) 

But, because all these different situations are of the 
nature of coming and going, on that account itself are they not 
to be lamented on? It is not so. As for instance : What is this 
which is termed ‘coming’? If it is ‘birth’, what is that ‘birth’ 
itself? It is wrong to say that it is the same as gaining the self 
by what is non-existent. For, to be of the nature of non- 
existence, is indeed to be devoid of every inherent nature and to 
be devoid of the very self. If a thing is devoid of the self and 
devoid of every nature, how is it possible^ to convert it into 
what has an intrinsic nature ? Surely, it is impossible to convert 
the non-blue into blue For, it is faulty and undesirable to con- 
clude that a thing with certain nature changes to be of a different 
nature. Hence the scripture goes — 

‘The intrinsic nature of beings would not cease to 

exist, e.g., the heat of the sun’. ^ 

On the other hand, if the ‘birth’ signifies the gaining of self just 
by what [really] exists, even then, why the lamentability on its 
coming? For, what has gained a self, could never be non- 
existent and consequently it would be eternal. 
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Likewise, is the act of ‘going’ also meant for the existent 
or the non-existent? What is non-existent is just non-existent 
[for ever]. How can there be a non-existence-nature even in the 
case of that which is of the existence-nature? If it is said that 
it is of the non-existence-nature in the second moment [since its 
birth], then it should be so even in the first moment; and so 
nothing would be existent. For, the intrinsic nature [ever] 
remains unabandoned. 

But is it not that the destruction of it (i.e.,of a given 
thing, like a pot) is brought about by the stroke of a hammer 
etc.? Yet, if that destruction is altogether different [from the 
existent one i.e the pot], then what does it matter for what is 
existent ? But, it is not to be seen [at that time] ? Yet, what is 
actually existent (pot) may not be seen just as when it is covered 
with a cloth; but it has not turned to be altogether different. 
In fact, it has been said [in the scriptures] that this is not 
different [from the existent]. Summarising all these, [the 
Lord] says — 

Birth (or existence) does not happen to what is 
non-existent, and destruction (or non-existence) to what 
is existent; the finality of these two has been seen by 
the seers of the reality. (17) 

Nssatah etc. And then, also following the common worldly 
practice^ 1 [the Lord] says this : There is no [real] existence for 
what is non-existent i.e., the body [etc.], that is continuously 
perishing; for it is changing incessantly by stages. Again, never 
there is destruction for the ever existing Supreme Self, because 
of Its unchanging nature. So sa>s the Veda too : 

‘Lo ! This Soul is of unchanging nature^^ and [hence] 

is destructionless’ (the Br. U, IV, v. 14). 

Of these two: of what is existent and what is non-existent. 
Finality: the point of boundary where they come to an 
end.i3 ri7) 

But is this permanent or transient which is perceived by 
persons who are prone to see the truth? Having raised this 
doubt, [the Lord] says : 
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And know That to be destructionless, by Which 
all this (universe) is pervaded; no one is capable of 
causing destruction to this changeless One. (18) 

Avinasi etc [Here] tu is in the sense of ca ‘and*. So, 
‘and’ the Soul is not of perishing nature. (18) 

These physical bodies that have an end and suifer 
the peculiar destruction, are declared to belong to the 
eternal embodied Soul, Which is destructionless and 
incomprehensible. Therefore fight, O descendent of 
Bharata ! (19) 

Antavantah etc. The bodies, at the time of their attaining 
the unobservable stage, ^eet their apparent destruction. This 
would be impossible if they do not suffer the peculiar destruc- 
tion, that is to say they undergo changes every moment. For, it 
has been said — 

‘By observing the dilapidated condition of beings at 
their last moment, the loss of newness is very 
moment is inferred’ 

The same has been said by the Sage (Vyasa) also as — 

‘In every being, in every moment, there is mutual 
difference between its tiny parts^^ that have diffe- 
rent purposes. But on account of its subtlity, it is 
not clearly comprehended ’ (MB, ^anti., Moksa, 

Ch. 308, verse 121). 

[In the above passage] having different purposes amounts to say 
‘because they perform different acts having their own respective 
special purposes ’ 

Now, the bodies have their end and are ever changing. On 
the other hand, the Self is destructionless, because It is incom- 
prehensible. Changing nature belongs only to the insentient 
thing which is comprehensible, but not to what is non-insentient 
and is exclusively consciousness in nature. Because, it is not 
possible [for one] to gain an altogether different nature. Thus, 
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the bodies meet permanently their end and hence they cannot be 
lamented for; the Self ever remains without destruction (or 
without changing) and hence need not be lamented for. Thus a 
single krtya-snf^K^'^ has been employed on both the senses 
simultaneously by the sage in the expression ahcyati, (19) 

Whosoever views This to be the slayer and who- 
soever believes This to be the slain, both these do not 
understand : This does not slay, nor is This slain. (20) 

7a enam etc. Whosoever views This i.e,, the Self and the 
body,^® to be the slayer and the slain, ignorance is in him. That 
is why he is in bondage. (20) 

The same [point the Lord] clarifies — 

This is neither born; nor ever dies; nor, having 
not been at one time, will This come to be again. This 
is unborn, destructionless, eternal and ancient and is 
not slain [even] when the body is slain. (21) 

Na jay ate etc. Having not been at one time, This etc. ; this 
Self will come to be, having not been at any time non-existent, 
but only having been existent. Therefore This is not born, This 
does not die too. For, having been [at one time], This will 
never be non-existent [at another time]; but certainly This will 
be [always] existent. (21) 

Whosoever realises This to be changeless, destruc- 
tionless, unborn and immutable, how can that person 
be slain; how can he either slay [any one] ? O son of 
Prtha ! (22) 

Veda etc. Whosoever, because of his realisation, under- 
stands this Self as ‘This neither slays [any one], nor is This slain 
[by any one] — how could there be any bondage for him ? (22) 

Just as rejecting the tattered garments, a man 
takes other new ones, in the same way, rejecting the 
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decayed bodies, the embodied (Self) rightly proceeds to 
other new ones. (23) 

VasSmsi etc. Just as a well-dressed person, on the destruc- 
tion of his garment, gets himself dressed in another more suitable 
garment, and he does not perish on that account, in the same 
way the Self, dressed with different bodies [behaves]. (23) 

Weapons do not cut This; fire does not burn This; 
water does not (make) This wet; and the wind does not 
make This dry. (24) 

This is not to be cut; This is not to be burnt; (This 
is) not to be made wet and not to be dried too; 
This is eternal, all-pervading, stable, immobile and 
eternal. (25) 

This is declared to be non-evident, imponderable, 
and unchangeable. Therefore understanding This as 
such you should not lament. (26) 

Nainam etc. upto arhasi. The weapons etc., that cause 
destruction, hardly do anything to This. For, being, by nature, 
exculsively pure Consciousness, remaining without support, hav- 
ing no component parts and being independent, This cannot be 
destroyed through the process of either assumption of an altoge- 
ther different nature, or the destruction of the support, or the 
mutual separation of the component parts, cr the rise of an 
opponent, and so on. Nor the act of going to another body is a 
new thing for This. For, even when This is [apparently] with a 
single body, This travels always to different body; for the body 
does not remain the same even for a moment. By understanding 
this Self to be as such, you should not lament This (24-26) 

On the other hand, if you deem This as being 
born constantly or as dying constantly, even then, O 
mighty-armed one, you should not lament This. (27) 
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Atha vu etc. On the other hand if you deem ‘This’ to be 
the body and to be born constantly, — because its stream does 
not stop — even then, there is no necessity to lament. Or, if, 
following the [Vainasika Buddhists’ ?] doctrine of continuous 
decay of things, you deem This to be constantly dying, even 
then where is the need for lamenting? If you, in the same 
manner, deem the Self to be constantly born or to be constantly 
dying on account of Its contacts and separations with bodies, 
even then it is unwarranted, on every account, on the part of 
the men of rational thinking, to lament. (27) 

Otherwise this [division of] permanence and imperma- 
nence does not stand reasoning. For — 

Death is certain, indeed for what is born; and 
birth is certain for what is dead. Therefore you should 
not lament over a thing that is unavoidable. (28) 

Jatasya etc. Destruction comes after birth, and after the 
destruction comes birth. Thus, this series of birth-and-death 
is like a circle. Hence to what extent is this to be lamented 
for ? (28) 

Furthermore — 

O descendant of Bharata! The beings have an 
unmanifest beginning, manifest middle and certainly the 
unmanifest end. On that account why mourning ? (29) 

Avyaktddini etc Whether beings are permanent or imper- 
manent, this much is certain : The person, who laments over a 
given object -as far as that person is concerned, that object is at 
the beginning unmanifest and at the end also it is unmanifest. 
Its manifestation in between is therefore a deviation from 
its natural state. Rather, there may be need to lament over 
the deviation from natural state and not over the natural state*^ 
[itself]. Further, whatever has been approved as its root cause, 20 
that itself permanently exhibits, within itself, a variety of diiTe- 
rent and endless creation, sustenance and absorption as its own 
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manifold nature, in a set pattern . 21 Hence what is the necessity 
for lamenting over the same nature of this (its eiBfect) ? (29) 

And enowed with the above mentioned nature — 

This someone observes as a wonder; similarly 
another speaks of This as a wonder; another hears This 
as a wonder; but even after hearing, not even one 
understands This. (30) 

Ascaryavat etc. if this Self is, in this manner, 

changeless {or destructionless), why is This not observed just as 
such by all ? It is so because, as if by a rare chance, only some one 
observes [This]. Even after listening, not even one understands 
This i.e., realises This. (30) 

O descendant of Bharata ! This embodied One 
in the body of every one is for ever incapable of being 
slain. Therefore you should not lament over all 

beings. (31) 

Dehi etc. On these grounds,23 the permanent destruction- 
lessness of the Self [is established]. (31) 

Further, considering your own duty, you should 
not waver. Indeed, for a Ksatriya there exists no duty 
superior to fighting a righteous war. (32) 

Sva-Dharmam etc. Because one’s duty cannot be avoided, 
wavering with regard to fighting the war is not proper [on the 
part of Arjuna]. (32) 

O son of Prtha ! By good fortune, Ksatriyas, 
desirous of happiness, get a war of this type [to fight], 
which has come on its own accord and which is an open 
door to the heaven. (33) 

Yadrcchaya etc. A war of this nature, because it is con- 
ducive to the heaven, should not be avoided even by other such 
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Ksatriyas who are full of desires ^4 How much less [it is to be 
avoided] in the case of one to whom the science of knowledge of 
this nature has been taught? Thi'^ is what is intended to be 
conveyed [here]. And the verse does not at all end with [deter- 
mining how to attain] the heaven. 24 a (33) 

The very thing (i.e sin), fearing which you withdraw from 
the battle, will befall you branching off hundredfold. This [the 
Lord] says — 

On the other hand, if you will not fight this 
righteous war then you shall incur the sin by avoiding 
your own duty and fame. (34) 

The creatures will speak of your endless ill-fame; 
and for the one who has been highly esteemed the ill- 
fame is worse than death. (35) 

The mighty charioteers will think of you as having 
withdrawn from the battle out of fear; having been 
highly regarded by these men, you shall be viewed 
lightly. (36) 

Slandering your ability, the enemies will talk of 
you many sayings that should not be talked of. Is 

there anything more painful than that ? (37) 

If you are slain you shall attain heaven; or if you 
conquer, you shall enjoy the earth. Therefore, 0 son of 
Kunti! stand up with resolution made in favour of 
[fighting] the battle. (38) 

Atha ca etc., upto krta-niscayah. Accepting what the 
opponent has stated, this pentad of verses is narrated as an 
argument: Tf your goodself prefers to abide by the generally 
accepted practice, even then this [fighting] must be undertaken 
necessarily’ (34-38) 
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Viewing alike, pleasure and pain, gain and loss, 
victory and defeat, you should get then ready for the 
battle. Thus you will not incur sin. (39) 

Sukha-duhkhe etc. For you, performing actions as your 
own duty, never there is any connection with sin. (39) 

Listen, how this knowledge, imparted [to you] for 
your sdnkhya, is [also] for the Yoga; endowed with 
which knowledge you shall cast off the bondage of 
action, O son of Prtha ! (40) 

Esa te etc. And this knowledge in the form of determi- 
nation has been declared [to you] for your sahkhya, i.e , perfect 
knowledge. 25 Now, how^^ the self-same determinate knowledge 
is also taught for the Yoga i.e., dexterity in action - in that 
manner only you must listen to by meats of which determinate 
knowledge you shall avoid the binding nature of the actions. 
Truely, the actions do not themselves bind as they are insentient. 
Hence, it is the Self which binds Itself by means of the actions 
in the form of mental impressions. (40) 

Here there is no loss due to transgression, and 
there exists no contrary downward course^^^ (sin); even 
a little of this righteous thing saves [one] from great 
danger. (41) 

Neha etc. Here in this determinate knowledge there arises 
no loss through transgression, an offence due to negligence; 
because negligence is [itself] absent there. And just as a burning 
oil in the boiler get cooled soon, due to a limited quantity of 
sandal (put in it), in the same way due to this knowledge of 
Yoga - eveothough it is very little - the great danger in the form 
of the cycle of birth -and-death perishes completely. (41) 

And this knowledge is not introduced as a new thing. Then 

what ? 
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O source of joy to tlie Kurus ! The knowledge in 
the form of determination is just one; [but] the know- 
ledge (thoughts) of those who do not have determina- 
tion, has many branches and has no end. (42) 

VyavasSyatmika etc. The knowledge in the form of deter- 
mination is just one and natural in the case of everyone; but it 
suffers raanifoldedness according to the objects to be deter- 
mined.” (42) 

Therefore — 

O son of Prtha ! Those, whose very nature is 
desire, whose goal is heaven, who esteem only the 
Vedic declaration [of fruits],^* who declare that there 
is nothing else, who proclaim this flowery speech about 
the paths to the lordship of the objects of enjoyment^* - 
[the paths] that are full of different actions - and who 
desire action alone as a fruit of their birth^° - they are 
men without insight. (43-44) 

Those, who are very much attached to the owner- 
ship of enjoyable objects and whose minds have been 
carried away by that (flowery speech) — their knowledge, 
in the form of determination is not prescribed^' for 
concentration. (45) 

YSm imam etc., upto na vidhiyate. Those, who crave for 
objects of desire, speak, on their own accord, of this flowery 
Vedic speech which is pervaded by the fruits i.e., the heaven in 
the future; and who, hence, desire the action itself as the fruit 
of their birth - these arc men without insight. Further, having 
their mind carried away by the same Vedic sentence imagined by 
themselves, these persons, eventhough they are endowed with the 
determinate knowledge, are not fit for concentration, because 
they do not decide this (concentration) as a fruit [of their action]. 
This is the purport of the triad of these verses. (43-45) 
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And hence — 

The Vedas bind by means of the three Strands. 
[Hence] O Arjuna, you must be free from the three 
Strands, free from the pairs [of opposites]; be established 
in this eternal Being; be free from [the idea of] 
acquisition and preservation; and be possessed of the 
Self. (46) 

Traigunya-ttc. The Vedas bind very raach^i^ [only] by 
means of the three Strands and they do not bind on their own 
accord. For, the rituals prescribed in the Vedas, create bondage 
if they are performed with an intention of pleasure, or of (avoid- 
ing) pain, or with an illusion of attachment. Hence the triad of 
Strands in the form of desire {or in a pleasing form) must be 
abandoned. 

If the present passage were intended to condemn the 
Vedas, then the act of fighting the battle in question would be 
spoiled, because there is nothing other than the Vedas to help 
one in deciding one’s own duty. But. the Vedas do not bind 
those, from whom the desire for fruit has completely gone. (46) 

Because the Vedas alone are useful for proper knowledge 
in the case of those persons [free from the Strands], hence [the 
Lord] says — 

What portion in a reservoir, flooded with water 
everywhere, is useful [for a man in thirst], that much 
portion [alone] in all the Vedas is useful for an intelli- 
gent student of the Vedas. (47) 

Ysviin etc. He, according to whom the importance lies 
in his own duty alone or in the knowledge - for him the purpose 
is served even from a limited portion of the Vedic teaching (47) 

Therefore — 

Let your claim lie on action alone and never on 
the fruits; you should never be a cause for the fruits of 
action; let not your attachment be to inaction. (48) 
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Karmani etc. You should be concerned in the action alone, 
but not in the fruits of actions. But, if an action has been 
performed, then will not its fruit just inevitably befall [to the 
performer]? No. It is not so. For, in that case, if you are 
covered with the dirt of desire for fruits, then you become a 
cause for the fruit of action. What is prayed for is known to be 
the fruit; and it does not befall him who does not desire it. 
Thus, what attachment a person entertains with regard to che 
negation of action, that alone is like a firm seizure, and is of the 
nature of false conception, and hence it must be abandoned. (48) 

Then what ? ~ 

0 Dhananjaya! Established in the Yoga, perform 
actions, abandoning attachment, remaining even- 
minded in success and failure; for, the eveii-mindedness 
is said to be the Yoga. (49) 

Yogasthah etc. Being established in Yoga you must per- 
form actions. Evenness [of mind] is the Yoga. (49) 

He is a man of renunciation and he is a man of 
intelligence, whose beginnings here are all devoid of 
bondage of craving and whose possessions are all offered 
as oblation into the [fire of] renunciation. (50) 

Yasya sarve etc. [He is a man of intelligence] each of 
whose activities is not bound by the knot, in the form of craving. 
It is indeed the craving that binds. (50) 

O Dhananjaya ! The inferior action stays away at 
a distance due to Yoga of (one’s contact with) deter- 
mining faculty; in the determining faculty you must 
seek refuge; wretched are those who constitute the 
causes^^ for the fruits of action. (51) 

Durena etc. Due to the contact [one has] with determining 
faculty [one’s] inferior action i.e., the action that bears bad 
fruits and is empty, remains far away [from him]. Therefore 
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seek i-c., pray for a refuge in the determining faculty of that 
nature, on account of which that determining faculty is 

gained. (51) 

Whosoever is endowed with determining faculty ~ 
he casts off both of these viz., the good action and the 
bad action. Therefore strive for Yoga; Yoga is profi- 
ciency in action. (52) 

Buddhiyuktah etc. Both indicates the mutual exclusion 
[of the good and bad actions]. Therefore [strive] for Yoga etc. : 
Working in that manner alone constitutes the supreme profi- 
ciency, by'[working] in which manner the good action and the bad 
action perish. This the idea here (52) 

By renouncing the fruit, born of action, the 
intelligent ones endowed with determining faculty and 
freed from the bond of birth, go to the place that is 
devoid of illness. (53) 

Karmajam etc. The persons who are endowed with the 
determining faculty with regard to the Yoga, renounce the birth- 
bondage, by renouncing the fruit of actions; and they attain the 
Brahman-existence. (53) 

When your determining faculty goes beyond the 
impregaable thicket of delusion, at that time you will 
attain an attitude of futility regarding what has to be 
heard and what has been heard. (54) 

When your determining faculty, that had been 
[earlier] confused by your hearing [of scriptural declara- 
tion of fruits] shall stand stable in concentration, at 
that time you shall attain the Yoga. (55) 

Yada te etc. ^ruti-cic. At the time, when the determining 
faculty with regard to the Yoga is attained, the clear sign of 
recognizing it, is this : An attitude of futility about the revealed 
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literature that has to be listened to, that has been listened to 
and that is being declared. What has been declared by the above 
is this : The present view of yours about the ruination of your 
race is out of place and it is due to the influence of your 
deceptive notion, born of mental impressions created by your 
listening to the teachings of those scriptures that favour the 
observers who are fallen deep into the course of ignorance. But, 
that view shall vanish when the respect for such a teaching 
disappears. (54-55) 

Arjuna said — 

0 Kesava ! What is the connotation of sthita- 
prajna (a man-of-stabilized-intellect), [applied] to a 
man fixed in concentration ? What would sthira-dhih 
(the fixed'-minded) convey? Where would the fixed^ 
minded abide ? And what would he reach ? (56) 

Sthita-prajnasya etc. By the statement ‘When the deter- 
ming faculty shall stand [firm in concentration, at that time you 
shall attain Yoga - above II, 55]’ it has been [virtually] stated 
there that the appellation sthita-prajna (raan-of-stabilized-intcl- 
lect) is a nomenclature signifiying man-of-Yoga who is fixed in 
concentration. Now, what is the connotation of it, i.c., what is 
the basis for the usage of this nomenclature? For, [connotation 
is that] basing on which a particular meaning is connoted by 
words. Does the appellation sthita-prajna of the man-of-Yoga 
speak of him through its traditional (or conventional) force of 
the word or through its force of etymology ? This is the first 
question. Of course, regarding the traditional force of the word 
there is no doubt at all. [For, it has no such force in it]. Yet, 
the present question is to make the etymological meaning — 
though it is already available — clear by explaining the basis for 
definition of special nature. 

The expression sthira-^dhih has for its imports both the 
expression [itself] and its meaning ‘the fixed-minded’. Of them, 
does the expression sthira-dhih denote that meaning alone which 
is indicated by the force of its components; or else does it denote 
the ascetic also ? This is the second question. 
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Again, where would that firm-minded man-of-Yoga abide 
i.e., what would he practise; or what would his firmness 
depend on ? This is the third [question]. 

And what would he achieve by practising ? This is the 
fourth [question]. 

These four questions are decided one by one by the 
Bhagavat [in the sequel]. (56) 

The Bhagavat said — 

O son of Prtha ! When a man casts off all desires 
existing in his mind and remains content in the Self by 
the self (mind), then he is called ‘a man-of-stabilized- 
intellect. (57) 

Prajahati etc. [The expression man-of-stabihzed- 
intellcct’ denotes] a man wht'se intellect has stabilized, i.e., has 
grown roots. Growing roots is growing roots permanently on the 
Self. For, if that is achieved, the agitation in the form of desire 
born of the diitraction by sense-objects comes to an end. 
Therefore, the nomenclature ‘a maa-of-stabilized-inteilect* 
applied to a man-of-Yoga, has an etymological sense and it is 
appropriate in this way. In this manner one question has been 
answered, (57) 

He, whose mind is undisturbed in the midst of 
sorrows; who is free from desire in the midst of plea- 
sures; and from whom longing, fear and wrath have 
totally gone — he is said to be a firm-minded sage. (58) 

Duhkhesu etc. Only t&at sage whose mental attitude is 
free from desire and hatred in the midst of pleasure and pain, 
and not anyone else, is a raan-of-stabilized-intellect.^s (58) 

This is also proper. For — 

He, who has no desire in anything; and who 
neither rejoices nor hates on getting this or that, good 
or bad— his intellect is properly stabilized. (59) 
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Yah sarvatra etc. There is no joy or sorrow in him while 
meeting the good or the bad. (59) 

When he withdraws all his sense-organs from 
sense-objects, just as a tortoise does all of its own 
limbs, then he is declared to be a man-of-stabilized- 
intellect. (60) 

Yada samharate etc. The nomenclature is not an expres- 
sion having a composite of both the forces of etymological and 
traditional meanings, like the word pahkaja *a lotus’. But it has 
only the etymological force like the word pacaka ‘a cook’. 
Whenever he (the sage) withdraws just in his own Self— just as 
a tortoise keeps its limbs in its bossom — from the sense-objects 
i.e., warding off from the sense-objects, then and then [only] he 
is a man-of-stabilized-intellect. 

Of [the passage may mean :] Whenever he withdraws, 
within his own Self, [all], beginning from the sense-objects upto 
sense-organs i.e,, when he appropriates in his own Self all in the 
form of sense-objects and sense-organs.^^ (60) 

But, how is it that the nomenclature ‘a man-of-stabilized- 
intellect’ does not hold good in the case of an ascetic? It is 
answered — 

Leaving their taste [behind], the sense-objects 
retreat from the embodied who abstain from food; his 
taste too disappears when he sees the Supreme, (61) 

Visaydh etc. Of course, in his (ascetic’s) case there is no 
contact with sense -objects, colour and the rest that are enjoy- 
able. Yet, the sense-objects retreat [from him] leaving a taste 
in the form of longing that exists in his internal organ. 
Hence he is not a man-of-stsbilized - intellect Some (commen- 
tators) say that ‘taste’ denotes the sweetaess etc., of the objects 
of experience. But, in the case of a man of Yoga there exists no 
longing as he has seen the Supreme Lord. On the other hand, in 
the case of the other, i.e an ascetic, this does not retreat 
(disappear). (61) 
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For, the turbulent sense-organs do carry away by 
force, the mind even of this person of discerning, O 
son of Kunti ! (62) 

Yattasyapi etc. For, the mind of that ascetic too is carried 
away by the sense-organs. Or, the expression yattasya api 
denotes ‘even of one who exerts*. [So], it is but the mind that is 
to be subdued by a man of Yoga. Thus the second [question] 
is decided. (62) 

Restraining them (the sense-organs) by mind, the 
master of Yoga would sit making Me his goal; for, the 
intellect of that person is stabilized whose sense-organs 
are under control. (63) 

Tani etc. He, who restrains his sense-organs in this 
manner by means of his mind, but not by inactivity — he alone 
is a man-of-stabiiized-intellect. He would remain viewing Me 
alone as his goal i.e., he would concentrate his attention on 
nothing but Me, the Supr-me Lord, the Consciousness-Self. (63) 

In a person, meditating on sense-objects, attach- 
ment for them is born in succession; from attachment 
springs passion; from passion arises wrath. (64) 

From wrath delusion comes to be; from delusion 
is the loss of memory; from the loss of memory is the 
loss of capacity to decide;^"^ due to the loss of capacity 
to decide, he perishes outright. (65) 

DhySyatah etc. Krodhat etc. In the case of an ascetic, the 
very act of abandoning sense-objects itself results in undertaking 
the sense-objects. For, they abandon indeed by meditating [on 
them], and at the very time of such a meditation, attachment 
etc., are born in regular succession. Hence the act of abandon- 
ing objects is harmless only in the case of a man-of-stabilized - 
intellect. (65) 
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On the contrary, one who moves about (consumes) 
the sense-objects by means of his sense-organs that are 
freed from desire and hatred and are controlled in the 
Self — such one with a disciplined self (mind) attains 
serenity [of disposition]. (66) 

On attaining serenity, there arises in succession 
the extinction of all miseries; the capacity to decide 
gets stabilized soon indeed in the case of a serene- 
minded one. (67) 

^*The capacity to decide is not for one who is not 
a master of Yoga; and concentration of mind is not for 
one who is not a master of Yoga; and peace is not for 
one who does not concentrate; wherefrom could happi- 
ness come to one who has no peace ? (68) 

That mind, which is directed to follow the wander- 
ing (enjoying) sense-organs — that mind carries away 
his knowledge just as wind does a ship on waters. (69) 

Therefore, O mighty-armed one, the intellect of 
that person is stabilized, all of whose sense-organs, 
starting from sense-objects have been well restrained.” 

(70) 

R&ga^dyesa - etc. upto pratisfhita. Here the purport is 
this: He, who controls his mind, is not tossed by the waves of 
wrath etc,, even while he is enjoying the sense-objects; hence he 
alone is a man of Yoga, a man-of-stabilizcd-intellect. (66-70) 

Extraordinary is the man of Yoga, even while he is attend- 
ing to the worldly business. While examining this point, the 
characteristic mark of his (man of Yoga), is briefly related by 
the Supreme Lord — 
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What is night for every [other] being, in that a 
man of self-restraint is awake; wherein [every other] 
being is awake, that is night for the sage who sees [the 
truth]. (71) 

75 nisS etc. ^pAjnfatuating is the Illusion which is night 
for all beings. In that, the sage is awake (vigilant) with the 
thought ‘How It could be avoided’ The stage where the worldly 
men keep awake i,e., pcrforna multifarious [worldly] activities, 
that stage is the night for the sage, as he is ignorant regarding 
the worldly activities. 

It amounts to this statement : What is well-known as 
Illuiion, Its nature is indeed two-fold, viz., to delude and also 
to wear a deceptive appearance^® of spinning pleasure. Of them 
(the two nature.?), the worldly man, not considering Its former 
nature, remains with a memory well tied to the second 
nature. On the other hand, the man of Yoga, who is contrary 
to the other, observes Its deluding nature in order to root It out. 
Thus the man of perfect knowledge^ while seeing [properly], 
pays no attention to Its nature of spinning pleasure. His indiffe- 
rence to Its nature of spinning pleasure is due to the destruction 
of his false knowledge. That stage is night to him, even while 
he sees. Hence this is strange. The man of Yoga is awake {or 
understands) in the field of wisdom, where everyone else is 
unconscious {or totally perplexed); but in [the field] of ignorance 
he is not awake (or does not understand), where ordinary man is 
awake (or understands well). This is also strange. (71) 

That is why — 

Just as waters enter into the ocean which is 
being filled continuously and which is [yet] firmly esta- 
blished/* in the same way, he into whom all objects of 
desire enter — he attains peace; not he who longs for the 
objects of desire. (72) 

Apuryarriditam ete. The man of Yoga does not run out for 
the sake of pleasure; but, rather just as the floods of the rivers 
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enter into the sea, the objects of pleasure [themselves] contin- 
uously enter into him on account of their being peculiar attri- 
butes of the sense-organs; and they do not create in him waves 
[of agitation]. Thus the third question is decided. (72) 

That person, who, by abandoning all desires, con- 
sumes [objects]^^ without longing, without a sense of 
possession and without egotism - he attains peace. (73) 

Vihaya etc. Because he has renounced all desires, the man 
of Yoga, attains emancipation in the form of peace. (73) 

O son of Prtha ! This is the Brahmanic state; 
having attained this, one never gets deluded [again]; 
and even by remaining in this [for a while] one attains 
at the time of death, the Brahman, the Tranquil One.**^ 

Thus ends the SECOND CHAPTER in the 
Holy Bhagavadgita, 

Esdi etc. This is the Brahman-existcncc, by remaining, 
i.e., having dwelt in which, even for a moment, one attains the 
Supreme Brahman [after] one’s body bieaks,^^ Thus [all the] 
four questions have been decided. (74) 

MAY THERE BE HAPPINESS TO ALL ! 

Here is the Catch-verse : 

Lo ! Indeed, strange is the way of the mind; for, it verily 
does climb up the 'sense-objects by abandoning [them] ! But 
while taking resort to them, one must completely abandon 
them.^' 


Thus ends the SECOND CHAPTER in the Holy 
GitUrthasangraha written by the illustrious venerable rajsnaka 
Abhinavagupta, the best among the illustrious 
great teachers of the Mahesvaras. 
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1. Sinful act ; Cf. WtfH, "tm - Rk. 

2. Hence He says etc. For, from the point of knowledge none is low or 
high on any account. 

3. It should be lamented..‘^>-attainedn For, the body, at the stage of one’s 
youth, is different from that of his at the stage of his boyhood or child- 
hood. 

4. Wise man: Cf. - Rk- Elsewhere Ag. quotes +++ 

5f and gives the purport of it as : 

- IPW, under I, i, (Vol. I, p. 65-66). 

5 MatrO i The etymology suggested here may be : ^ 

tn^: ‘those that arc measured or known’, from the root ma *to measure' 
‘to know*, with the UnSdi suffix 315^ ((7. 607), Cf* the Sahkhya term tan- 
mafra, ‘primary or subtle clemenC 

6. Mdtras : Now the etymology may be : 3rf*iRI?r 1 ‘those 

who measure or know’, from the same root with same suffix. Cf* 

...<Trm!, ^ Sankara 

and 3if*rftl% fw...*n3fr i - Rk. 

7* These two i I.e* both the contacts as well as the cold etc, 

8. JBTow IS it possible etc. : Cf. ^ TA» 

IX, verse 14. 

9. The entire verse, as quoted by M.S. under 2r % 53f?rqrp^ etc. (II, 
15) runs : 

wwi *n gw5im \ 

5r t *n<tPit i) 

That author too like Ag., docs not mention the source of the verse. 
Yet, one may not he totally wrong to ascribe it to the Sahkhya school 
that maintains : It is the Prakrti and not the Soul, that is the agent of 
actions; and the Soul ever remains stainless like the lotus-leaf : 
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5tsi?r: etc. 

Now if Madhusudanasarasvati’s quotation is correct, will the verse be 
in tune with the stand taken by the i^aiva Absolutists ? For, they main- 
tain that it is the Supreme Soul !^iva, Who is the agent. Cf. 

1 (quoted by Jayaratha under TA^ 
XIII, 113-114); i%f^; {PH, SO. 1). 

10. This destruction is not different etc. The idea is this : The destiuction 
of a given pot is nothing but its dissolution or going back to its mate- 
rial cause viz., the mud, which is existent. 

Further, even the destruction must only be of the existence -nature. 
Otherwise it would be, like the son-of-a-barren-woman 
a non-being; and a non-being cannot affect a being. Really, one can- 
not be beaten by the son -of-berren -woman. So, the destruction is of 
the existence- nature. Now, if this destruction were to have any conne- 
ction with the pot thus destroyed, then a connection of them is 
to be accepted, even during the stage of destruction. Otherwise 
the destruction cannot be the destruction of the pot. Hence it is 
necessary to conclude that the pot continues to be existent even at 
that time. For, the existent destruction cannot have any connection 
with what is non-existent. Really it does not have any connection with 
the non-existent son-of-barren- woman. There cannot also be any 
connection between the given two that are non-existent. Can a son-of- 
barren-woman pluck a sky-flower \ Thus, even during 

the destruction, the pot is existent; and both the pot and destruction are 
one as sat (the things existent), just as the Advaitins would say that the 
pot, the cloth and their mutual negation are one because they are 
not different from the existence. Cf. M.S* 

on the Gita verse under study. 

11. Following common wordly practice: Cf. Ag’s observation at the very 
beginning of the present chapter. The second explanation by Ag. is 

, . \ more or less the same as . the one ofifered by Sankara, Rk., M.S. etc. for 
the verse. 

12 Unchanging nature : The word vinaia generally means ‘destruction.* 
But in the given quotation from Br*U, the word Ucchitti mean^ the same# 
Hence, with a view to avoid repetition l^ahkara glosses on the tJpanisadic 

passage as : ^ fifelT . 

Ag. also seems to follow this path of Sankara here and also in Ch. IT, 
19 below, where anta and vinaia occur side by side. 

13. The point of boundary etc. :Cf. ^ etc* - TA^IX, 15. 

14. Unobservable stage: Nirupakhya^ (derived from and the 
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root ?i?ErT ‘to relate or to declare’) lit. ‘undeclarable’ has been used 
by the Vainas'ika school of the Buddhists to denote a thing remaining as 
a non-existent or as a mere negation, Cf. . . . «T»TlfSwi ; . . Sf^TTf- 

*rT^ etc. - Sankara under bS, IT, iis 2.2 

But according to the Satkaryavada, it is impossible, as we have 
already seen, for the existent to attain a state of a non-being. However 
Ag. speaks of the following common parlance (^t^- 

He seems to have been tempted to use this Buddhist term 
by the present context of speaking of beings changing every moment 
as advocated by the Vainasikas. 

15» Tiny parts: I.c. the elements, viz«, tke Earth, the Water, the Fire, the 
Wind and the Ether that form parts of every object, 

16. See also the next verse in the MB, running as : 

>rft: II 

17. The krtya - suffix in the present context is according to the rules 

PA, ill, iii, 169 and 172. 

18. This i*e» the Self and the body : Other commentators including Rk., 
take in the sense of ‘the Self,’ But the text of the commentary, 
as it is available to us, would show that according to Ag. 'this 
denotes both the Self and the body. Have we to believe that even the 
body according to Ag. is not slain on the ground that it is of perishing 
nature by itself and hence no one can have the credit of slaying it ’ Cf. 
aTSSrag’rf 5^51^ afirer epr ^ wn^: ? - Ag. under Olta. II, 11. 

Yet, can Ag’s abovj interpretation of he in tunc with 

if of the next verse in the Gita ? Or, can we take 

liberty to correct the available text ^ ^ etc, of the com- 
mentary into ^ '*1 ? Will not this be more 

in tunc with this Kathopanisadic passage ? 

^ 5T m fiScr =1 n (ii, i9) 

For, on the pattern of the above passage the present Gita verse has been 
framed. 

19. Need to lament natural state* Thus, it would be logical to lament 

for a thiag, pinly during the time of its life which is its unnatu- 
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ral state. Cf. | The Raghu- 

vamiut VII, 87* 

20. Whatever its root cause : I.e. the Mulaprakrti according to the 
Sankhyas or the Absolute Consciousness according to the ^aiva Abso- 
lutists and so on. 

21. A set pattern : I.e. Being unmanifest, then becoming manifest and 
again turning to be unmanifest. 

22. But etc. This objection serves as an alternative or an additional context 
for the verse under study. The answer It is so because etc. gives a 
different interpretation of verse- In the former interpretation 

‘as a wonder’ serves as an adjective of the object of the sentence viz., 
‘this’, while in the latter interpretation it has been taken as 
adjective of the subject ‘someone’. Both these interpreta- 

tions have been offered by ^ahkora and Rk. also while Bhaskara gives 
only the former one. But M.S. goes a step forward by treating 
as an adverb also modifying the verbs and >2^%. 

23. These grounds I I.e. ihe reasons given in verses 11 ff., in the present 
chapter. 

24. Ksatriyas who are full of desires: ^ seems to 

suggest that most probably Ag. read in the third quarter of the present 
Gits verse Otherwise his commentary would have no 

basis. But the Kashmir version reads and the 

Vulgate has Belvalkar too does not record 

etc. Etymology of would be 

t+ftw). See the Siddhdntakaumudi, under ff {PA» VI, iv, 

85) and the commentaries thereon. 

24A. The reference here is perhaps to Bhaskara. 

25. Perfect knowledge : Cf. - Sankara; 

^fffffir ^ 3 - Rk, 

26. Now, how etc. The reading ffffl >221 as against ^ 

‘but listen to this (knowledge) with regard to the Yoga* of the Vulgate is 
amamportanlone. Stressing on 5 of fc=Rf i^ahkara and other. Ad- 
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vaitins try to establish the theory of the mutually excluding nature of 
the path of knowledge and the path of action, while Bhaskara ignores 
5 . However the ^aiva Absolutists have their own theory of the 
mutually inclusive nature of knowledge and action. Cf. 
m ^ ^ (Ag. under a III, 4-5) 

It is interesting to note that while regarding Rk., has to 

labour a little to explain it in his favour, while Av., also most probably 
reading has to take the word 3 in the sense ‘again’ and has to 

ignore 5 ??} altogether (by not even including the word in his gloss), 
Ag. could find it quite easy to accommodate the verse by reading in it 
W instead of But it must be confessed that not a single 

authority, other than Ag. reads If so, can one be totally wrong 

in suspecting a textual manipulatian on the part of Ag. 1 For similar 
alleged textual manipulation on the part of Bhaskara see Belvalkar, 
Introd. p. xix. 


26 A. Contrary downward course^ Dissolve as 5!% (contrary), 

(downward), 3T2r (course). 


27. Here Ag. introduces the ^aiva theory of the unitary nature to the deter- 
minate knowledge. For details of the theory see Dr. L.N. Sharma’s 
brief and scholarly discussion on the point -(irfljA/nir Saivismt pp. 90-95). 
However Cf. - 


... I^ahkara. 

' N N 

Also Cf. 


[ 3 ^ 5T - Rk. 


28. The Vedic declaration of fruits : Cf. 

qf ^ - Rk, 

29. The ownership of the objects of enjoyment: Cf. 

TT^: - Rk. 

ZO, Action alone m, 'Dissolyt - 
I 

31. Not prescribed : Cf. “ Rk., 
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31A. Bind very much : The word visaya is usually derived as fir 
‘very much’ + fi[®r^ ‘to bind’ + 3R {FA, III, i, 134)* Cf. 

- stk, under sk, s. 

32. What is prayed for who does not desire it : Cf. 

TO \ 

- Sambandhdksepaparihdra section, verse 111, under SB* I, i, 5. 

And also Cf* 

'WTfif^rPtif^TTfir gw ’r 3 aprf*r- 

^jerri^ I ?m *T«r^ iri^: - 3 hi^?I: "sw w 

(Gits, VI, 1). 

- ParthasSrathi Misra on the above. 

33* Those who constitute the causes etc, Cf. the commentary under IT, 48. 
Cf. also - I 3 : frog 

5T%3r^ W’jf ^ ^ - Rk. 

34. Stable in concentration : Cf. above II, 45. 

35, Free from desire etc. Cf, 

M ^ %tfir ^ VFi \ - Kumdrasambhava, I, 59. 

36 These two interpretations - though they' are somewhat laboured ones 
from the textual point of view - have been purposely offered by Ag., 
because according the i^aiva Absolutists, the highest spiritual achieve- 
ment consists not in rejecting the sense objects - as other commen- 
tators of the Gits would believe - but in viewing everything, including 
objects and sense-organs, as just manifestations of the Self. This 
point will be made clear in the sequel. 

37. Loss of capacity to decide : Cf. TOT 

- Rlc. 

38. This verse etc, and the next one etc, have not 

been commented by Rk, too. 

39. Starting from sense-objeets etc, Cf, Ag. gloss under II, 60 above, 

39A. At one instance the Dhvanikara quotes the present GitS verse 
fini etc. It is good to note what Ag, has stated thereunder, so 
that his point will be much clearer > 
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3fTfe«imRrRf >jjTRi f^rar s^rurtfaRsfl 

fTTflsfe; cwi wft aipr^ ^ i tr g fiwm- 

5imi jjR «ir tT(1|s]f smrfg 

I^it’ 5% 1 ^eTTf^3m#...w 

5m ?:Tft: etsrirRi'ijf^m: , twi ft ftST^rf a|5: ... 

The DhvanySloka mth Locana, (Chowkhamba ed. <940) p. 214- 
215), 


40. A deceptive appearance etc. Cf, Gita, III, 39. 


41. Filled continuously etc. 


Cf. anc^iqB; , 
:-Rk. 




41 Consume! objects : Cf. ftw^ — Rk. 


43 The Tranquil One : See under Gita, V, 25-26, for the meaning of w>- 
vana, 

44. Perhaps Ag. construes as : 3T^ f^faf 

For the significance of this, see Ag. under Gita, VIII, 5 ff. 

The rendering of into indicates that according 

to Ag. the Seventh Case-ending in 31rd‘^T^ is not by the grammati- 
cal rule (PA, II, iii, 36) and hence does not denote the 

base of action ^5% ; but it is by the rule 
(P/4, II, iii. 7) and it is indicative of the interval between the two 
actions viz., the ‘dwelling and attaining the Brahman 

(<^8%) as in the sentence 3T?I g:^|TgJ 

Here Ag. seems to be particular in introducing the idea of interval 
between the realisation and the attainment of the Brahman. Maybe he 
has in his mind the theory contained in the Upanisadic passage; 
5m 5rpftn ft? *tRr?r ftft^ aw (CA. U. VI, xiv, 2 ). it tells us : 

The person with realisation remains in the body as long as he is not 
freed from the action-effect that maintains the body; and on its fall, he 
immediately becomes one with thy Brahman. 

45. Cf. Ag. under Gita II, 48, 64-65. The version found in the N, seems 
to be not a very happy one, eventhough it is not an impossible one. See 
Gita II. 49-53 etc. 




Chapter Three 


Arjuna said — 

O Janardana, if knowledge is held to be superior 
to action by You, then why do You engage me in 
action that is terrible, O Kesava ? (1) 

You appear to perplex my intellect with Your 
speech that looks confusing. Hence tell me, with 
certainty, that particular thing by which I may attain 
the good (emancipation).^ (2) 

Jyayasi etc. and Vyamisrena etc. Action has been taught 
and knowledge too. Now it is proper [to attach] importance not 
to both, but only to knowledge. Now if with the strength of 
knowledge the action is to be destroyed from its very root, 
according to the instruction "The man of wisdom casts off [both 
the good and the bad action]*, then what is the utility of action ? 
This is the idea of [Arjuna’s] question. (1-2) 

But the Bhagavat gives the answer : 

The Bhagavat said — 

The two'fold path in this world - [the one] with 
Yoga of knowledge for men of reflection [and the other] 
with Yoga of action for men of Yoga - has been declared 
to be one^ by Me formerly, O sinless one ! (3) 

Loke etc In the world, this twofold path is well known. 
Knowledge is important for men of reflection and action for men 
of Yoga But that path has been declared by Me to be only one. 
For, the Consciousness consists predominantly of knowledge and 
action. 3 This is the idea here. (3) 
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For this [the Lord continues] — 

A person attains actionlessness not [just] by non- 
commencement of actions; and not just by renunciation, 
he attains success (emancipation). (4) 

For, no one can ever remain, even for a moment, 
as a non-performer of action; because everyone, being 
not master of himself, is forced to perform action by 
the Strands born of the Prakrti (Material cause) (5) 

Na karmanam etc Na hi etc. Knowledge, deserted by 
action, does not exist; and the action, combined with dexterity 
does not exist, [if it is] deserted by knowledge. Therefore 
knowledge and action constitute one and the same thing. Hence 
it has been declared : 

‘Knowledge is not deserted by action and action is 
not deserted by knowledge. [Hence] a teacher who 
is well accomplished in knowledge and action, is 
the cutter of the fetters of the fettered’. 

Therefore the action that is included within the knowledge cannot 
be avoided. For, the body, the organ of speech and the mind are, 
by nature, in a perpetual motion;^ and hence an individual, being 
simply under the control of other than himself, necessarily 
performs one action or the other. For, the body, the speech- 
organ and the mind are of the nature of throbing. (4-5) 

Controlling organs of actions, whosoever sits 
with his mind, pondering over the sense objects - that 
person is a man of deluded soul and [he] is called a 
man of deluded action. (6) 

Karmendriymi etc. If he does not act with his organs of 
action, then he necessarily acts with his mind. At the same 
time he is the man of deluded action; For, the mental actions 
can never be avoided totally. (6) 
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But, controlling sense-organs by mind, whosoever 
undertakes the Yoga of action with the action - senses 
he, the detached one, is superior [to others], O 
Arjuna ! ^ (7) 

Yas tu etc. When actions are being performed [by him], 
there is no loss of his knowledge. For, when the mind does not 
function, he does his work like a machine-man. (7) 

Therefore — 

You must perform your action which has been 
enjoined. For, action is superior to inaction; and even 
the maintenance of your body could not be properly 
accomplished through inaction. (8) 

Niyatam etc. you must perform action which has been 
enjoined i.e., prescribed in the scriptures. For, even the just 
subsistence of body depends on action. (8) 

Because — 

The world is fettered by action which is other than 
the Yajnartha action; hence, O son of Kunti, being freed 
from attachment, you must properly perform Yajnartha 
action. (9) 

Yajnarthat etc. Binding are the actions which are different 
from the one that is Yajnartha,^ i.e., the one that is to be per- 
formed necessarily. The action, that is to be performed nece- 
ssarily, does not yield^ anv fruit, if it is performed with no 
attachment for the fruit. (9) 

Having created creatures formerly [at the time of 
creation] together with necessary action, the Lord of 
creatures declared : 'By means of this, you shall propa- 
gate yourselves; and let this be your wish-fulfilling- 

cow.’ (10) 
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Saha-‘ttc, The Lord of creatures, the Supreme Soul, 
created creatures, just together with actions. It has also been 
declared by Him that the procreation i.e., lineage of creatures is 
through actions alone; these alone would give them what is 
desired viz., either the cycle of birth-and-death or emancipa- 
tion - the cycle of birth-and-death is due to attachment and 
emancipation, due to the freedom from attachment. (10) 

The sense-objects deserve to be enjoyed only by those for 
whom emancipation is the most important. This is declared : 

‘With this you must gratify the devas and let the 
devas gratify you; [thus] gratifying one another, you 
shall attain the highest good.’ (11) 

Devan etc. Devas : those that have a tendency of 
playing i.e., the deities^ who preside over the organs and who 
dwell in the senses {or who are nothing but the sensitive faculty 
of the senses) and who are well-known in the Rahasyasastra,^ 
‘You must gratify these deities by this action i.e., feed them 
compatibly with sense-objects. Then, being satisfied, let these 
deities gratify (cause) you to have emancipation suitable exclusi- 
vely to the intrinsic nature of the Self. For, [then alone you 
attain] a capacity to remain in your own Self. Thus when the 
mutual gratification - you gratifying the [deities of the] senses, 
and they letting [you] be absorbed in the Self -in the uninter- 
rupted series of periods of being extrovert and of meditation, 
you shall soon undoubtedly attain the highest good i.e., the 
Supreme that is marked with the total disappearance of [all] 
mutual differences.’ (11) 

This path of the said nature is to be followed not merely 
for emancipation, but also for gaining all super-human powers 
{or success siddhi). This [the Lord] says — 

The devas, gratified with necessary action will 
grant you the things sacrificed. [Hence] whosoever 
enjoys their gifts without offering them to these devas - 
he is surely a thief. (12) 
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I^En etc. [The deities of] the senses, gratified by the 
necessary actions, bind [the aspirant’s mind] to the state of 
remaining firm on some object of meditation. Therefore when 
they are at work,^ the things, i.e., the objects are granted [to 
him] by none but the [deities of the] senses, through recollection, 
resolution, meditation etc., of their objects. If these objects are 
not offered for the enjoyment of the deities, then it would amount 
to the status of a thief i.e., to an act of thief, because he is acting 
deceitfully. Indeed it has already been declared by the Bhagavat 
that ‘He is called a man of deluded action’.^® Therefore the 
idea in the passage [under study] is this : Whosoever is desirous 
of attaining by easy means, the supernatural power [like anima 
etc.], or of attaining emancipation, he should enjoy the objects 
as and when they are brought, [and enjoy] just with the aim 
of simply alliviatiug the impatience of the [deities of the] 
senses. (12) 

The righteous persons, who eat the remnants 
(objects enjoined) of the actions to be performed neces- 
sarily, are freed from all sins. But those who cook, 
intending their own selves, are sinners and eat sin. (13) 

Yajnasista-etc, Those who enjoy the pleasures of objects 
that have come to them on the authority of laws enjoining 
what is to be necessarily performed; and who enjoy them viewing 
[the enjoyment] only as a secondary {or intermediate) action 
and consequently as a subsidiaryi^ having no separate purpose; 
and again those who enjoy the remnant of the necessary action 
in the form of gratifying the group of the devas of the sense- 
organs - that residue of food marked with bliss in being firmly 
established in their own Self - that is to say, those who have 
mounted upon the Self and are desirous of enjoying objects, 
only as a means to achieve this end - they are freed from all 
faults of good and bad. Those, who for their own selves etc. : On 
the other hand, those who believe, under the influence of igno- 
rance, the sheer superficial enjoyment of objects as their final 
goal, and act with the notion ‘We perform this [act] for the 
sake of ourselves’ - those persons alone gain the sin in the form 
of good and bad, (13) 
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From food arise the things that are born; from 
the rain-cloud the food arises; from the sacrifice the 
rain-cloud arises; the sacrifice arises from action; (14) 

Action arises from the Brahman, you should know 
this; the Brahman arises from what does not stream 
forth; therefore the all-pervading Brahman is perma- 
nently based on the sacrifice. (15) 

Annat etc. ^2 Karma etc. The things, that are born and 
are of diversified nature, arise from the food viz , the one which 
is of the nature of being undifferentiated object of enjoyment, 
and which is somehow called by different synonyms like maya, 
vidya, kala etc.i^ The said food also [arises] from the ‘rain- 
cloud’ i.e., the Self, which is of the nature of uninterrupted 
Consciousness. For, the state of being an object of enjoyment 
gains its existence depending on the enjoyer. That ‘rain- cloud 
too viz., the enjoyer, [arises] from the sacrifice (yajna) i.e., the 
act of enjoying. For, the state of being an enjoyer depends on 
the act of enjoying. And the act of enjoying [arises] from 
action, i.e., from the strength of freedom of action-energy 
(freedom in assuming any and every from).^^ 

The said freedom also, though it is uninterrupted, [arises] 
due to the good touch of the Brahman Which is full of freedom 
and of forms that are conditioned and are many, {or which is full 
of freedom and of many forms and is not conditioned); and which 
is the Supreme Soul, Brahman assuming the beings (tativas), viz., 
the mighty Isvara {or Mahesvara) [and the Sadasiva] skipping 
high on It (Brahman). That Brahman, having the rising Lord- 
ship {or might) that is pure and unvieled, arises from what does 
not stream forth viz., the pure Supreme Consciousness in which 
the entire waves of might and Lordship have totally calmed 
down.i® Thus, the sacrifice well established [as an axil] in this 
manner, causing a six spoked wheel to rotate, spins the [two- 
fold] yarns - the yarn of emancipation by employing that part 
fitted with three spokes, and the yarn of [birth-and-death] 
activity by looming with the part of the [other] three spokes. 20 
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Thus, the Brahman Which is charming with rolling waves of 
wisdom and ignorance, is established on nothing but the 
sacrifice. 

But certain other commentators [interpret the passage as]: 
The food is indeed the cause of beings through its graded 
changes into semen verile and blood; the food arises from the 
rain-cloud through the rains; that rains too arise from the [Vedic] 
sacrifice according to the principle : 

‘The oblation offered into the [sacrificial] fire, pro- 
perly reaches the sun etc. (Manu. Ill, 76).^^ 

The sacrifice [arises] from the action; the action follows the 
knowledge, 22 and the knowledge is from the Imperishable 

Still others [explain] differently : The food that is being 
enjoyed is the pentad of sense-objects; depending on it, the 
bhutas (elements) i.e., the sense-organs, act; the objects are of 
the nature of the sparkles of the Self.23 Therefore, it is only 
the Self that is being nourished by enjoying sense-objects. 24 
Hence the all-pervading Brahman is established in action. 2^ 
For It is identical with that, (14-15) 

Whosoever does not roll forward the wheel, thus 

set in motion in this world, he is a man of sinful life 
rejoicing in the senses; and he lives in vain, 0 son of 
Prtha! (16) 

Evam etc. On the other hand, he, who does not accept as 
stated above, is full of sins. For, he enjoys only in the sense- 
organs and not in the Self. (16) 

But the man, who simply rejoices in the Self; and 
who is satisfied in the Self; and who delights in the 
Self alone — there exists no action for him to be per- 
formed. (17) 

No purpose is served for him by what he has 
done or by what he has not done. For him there is 
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hardly any dependence on any purpose among all 
beings. (18) 

Therefore, unattached always, you should per- 
form action that is to be performed; for, the person, 
performing action without attachment, attains the 
Supreme. (19) 

Yas ca etc. upto purusah. However, for a person, who 
rejoices in the Self and performs action simply as a [routine] 
business of organs of action, there is no difference between (his) 
action and nonaction. That is why he inflicts punishment on, or 
does favour to, every being, not with desire for any gain for 
himself, but with a conviction that it a is thing that deserves to 
be performed. Therefore, just unattached, one should perform 
action that is to be performed. (17-19) 

It was by action alone that Janaka and others 
had attained emancipation. Further, at least having 
regard to hold the world (the society) together you 
should act. (20) 

Karmanoi aiva etc. Therefore, Janaka and others arc 
examples for the fact that emancipation is even for those who 
perform action, (20) 

Whatsoever a great man does, other commoners 
do the same; whatever standard he sets up, the world 
follows that. (21) 

O son of Prtha! For Me, in the three worlds 
there is nothing that must be done; nor is there any- 
thing unattained [so far] to be attained; and yet I exert 
in action. (22) 

Yad yad Scarati etc, Na me etc. The Bhagavat cites 
Himself as an example to illustrate the ideg that to favour the 
world is the [only] purpose for such a person to exert in action. 
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eventhough he has already attained whatever is to be attained, 
and is fully satisfied in his mind. (21-22) 

For, if I were ever not at work unwearied, all 
men would follow My path, O son of Prtha ! (23) 

These worlds would perish if I were not to per- 
form action; and I would be a cause of confusion; I 
would destroy these people. (24) 

[Therefore] just as the unwise persons, being 
attached to action, do, 0 son of Prtha, so the wise 
should perform, [but] being unattached and desiring to 
hold the world together. (25) 

Yadi etc. upto loka-sahgraham. Further, if a well-in- 
formed person were to abandon action, that would create 
in the society, i split for bad in the form of being ill- 
rooted, because of the binding force -viz., the regard for a 
particular well-known theory -being loosened. For, they arc 
able neither to cast off their tendency of action nor to occupy 
the tradition {or stream) of wisdom. Consequently they become 
weak. (23-25) 

Because these (common men) are not purified by correct 
knowledge, therefore to break i.e., to shake their mind would be 
highly harmful for them. Hence, for their benefit, one should 
not disturb their mind. This [the Lord] says : 

Let the wise master of Yoga fulfil (or destroy) all 
actions by performing them all, and let him not create 
any disturbance in the mind of the ignorant persons 
attached to action. (26) 


Na buddhi-etc. Himself knowing in this way, let him 
perform actions and let him not disturb the minds of common 

men, (26) 



58 Bhagavadgita with Gitarthasahgraha [Ch. 

[In the last verse] reference is made ‘of the ignorant 
persons’. [The Lord] now demonstrates their ignorance — 

The actions are performed part by part, by the 
Strands of the Prakrti; [yet] the person, having his self 
(mind) deluded with egoity, imagines T am [alone] the 
doer’. (27) 

Prakrteh etc. Indeed the actions are performed by the 
Strands, Sattva etc., belonging to the Prakrti. 26 But the fool 
unnecessarily binds himself by wrongly comprehending T am 
the doer’, (27) 

But, O mighty-armed one, the knower of the real 
nature of the divisions of the Strands and of their 
[respective] divisions of work, realises : ‘The Strands 
are at their [respective] purposes’ And hence he is not 
attached. (28) 

Tativavit tu etc. On the other hand, the knower of the 
real nature of divisions of the Strands and of their actions, sets 
himself free by viewing ‘The Prakrti acts; what comes to 
me?’ (28) 

The ignorant men have been described as being attached 
to action (above III, 26). That attachment [of theirs, the Lord] 
demonstrates : 

Men, completely deluded by the Strands of the 
Prakrti, are attached to the actions of the Strands. 

Man, who know fully, should not confuse them, the 
dullard, who do not know fully. (29) 

Prakrteh etc. The deluded persons, under the influence of 
the Strands, Sattva etc., are attached to the actions performed 
by the Sattva etc., which are the Strands belonging to the 
Prakrti. (29) 
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In the same context (III, 26) it has been said; ‘Therefore 
being a master of Yoga, let [the wise] fulfil actions’. How to do 
that ? [The Lord] clarifies : 

Renouncing all actions in Me, with mind that 
concentrates on the Self; being free from” the act of 
requesting and from the sense of possession; and [con- 
sequently] being free from [mental] fever; you should 
fight. (30) 

Mayi etc. You should perform the worldy act of fighting 
a war, being desirous of doing favour for the world; renouncing 
all actions in Me with the thought T am not the doer [of any act]’; 
and being convinced ‘None but the Sovereign Supreme Lord is 
the doer of all acts, and I am nobody’. (30) 

Those who constantly follow this doctrine of 
Mine — such men, with faith and without finding fault 
[in it], are freed from [the results of] all actions. (31) 

But those who, finding fault, do not follow this 
doctrine of Mine - be sure that these men to be highly 
deluded in all [branches of] knowledge and to be lost 
and brainless. (32) 

Ye Me etc. Ye tvetat etc. Taking shelter in this doctrine 
whosoever performs any action, it does not bind him. On the 
other hand those, who have no faith in this knowledge, are lost 
totally; for, they are constantly soaked in the fear of birth, 
death etc. (31-32) 

Even a man of knowledge acts in conformity to 
his own Prakrti;” the elements go [back] to the Prakrti; 
[and] what will the restraint avail ? (33) 

Sadfsam etc. There is hardly any differences^ in the 
worldly activities like eating etc., of him who is a man of wisdom. 
But he too acts only in conformity to the Sattva etc., just know- 
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ing in this manner : ‘Because the elements like the Earth etc. 
get absorbed into the Prakrti; and the Self is also a non-doer 
and ever-freed; therefore the erradication of birth etc., are for 
whose sake?’ (33) 

Then how can there be bondage at all [for a man o f worldly 
life]? That is as follows, it is said : 

[For a man of worldly life] there are likes and 
dislikes clearly fixed with regard to the objects of each 
of his sense organs. These are the obstacles for him. 
[The wise] would not come under the control of 

these. (34) 

Better is one’s own duty, [though] it lacks in 

merit, than the well-performed duty of another; better 
is the ruin in one’s own duty than the good fortune^^ 
from another’s duty. (35) 

Jndriyasya etc., ^reyantXQ. A person living the worldly 
life does entertain likes or dislikes towards every sense-object. 
For, due to his total ignorance he imagines that actions are 
performed only by his Self, Thus there is this difference between 
a man of knowledge and a man of worldly life, eventhough they 
perform alike their [respective] worldly activities such as eating 
etc. 


The established view of ours [in this regard] is this : For 
a person, who, freed from attachment in every way, performs 
his own duty, there is hardly any bond of merit or demerit. 
Indeed one’s own duty never disappears from one’s heart and it 
is certainly rooted there deeply as a natural taste. Not a single 
creature is born without that. Hence it should not be given 
up. (34-35) 

Arjuna said — 

Then, induced by what, does this person [of the 
world] commit sin - eventhough he does not desire it - 
as if instigated by a force, overpowering [him] ? (36) 
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Atha etc. The question is this : Eventhough a man knows 
a sin to be a sin, why does he proceed on it ? The idea in raising 
this question is this : If one’s own duty cannot be {or should 
not be) given up, because it does not vanish from one’s own 
heart, then how to account for the sinful acts of these men [of 
the world] ? This amounts to say : What is one’s own duty by 
which the creature is never deserted? (36) 

Eventhough one’s own duty rests in one’s heart, the con- 
fusion [or evil) is created by the interruption [or covering) of an 
intruder, and it is not created by the absence of that duty — with 
this purport in mind, an answer to the above question — 

The Bhagavat said •— 

This desire, this wrath, born of the Rajas-Strand, 
is a swallower of festival [and] a mighty bestower of 
sins. Know this to be the enemy here, (37) 

Kama esah etc. A total absence of dijEference among these 
two (desire and wrath) is indicated by the word esah ‘this’ twice 
uttered. These desire and wrath are ever interrelated and 
remain in an inseparable mutual co-existence. Hence [the Lord] 
well describes them only as identical. This is a swallower i.e., 
a devouer of the morsel of festival i.e., the happiness. The 
wrath alone^’-^ is a bestower of sins as it is the cause of 
great sins. This a man of intelligence should view to be an 
enemy (37) 

But, if the nature of what obstructs the purpose is known, 
then only it would be easy to avoid it. With this idea — 

Arjuna said — 

O Krsna ! How does this (desire-warth) come to 
be ? How does this flourish ? Of what nature is this ? 
And of what behaviour is this ? Please tell that to me; 
I am curious. (38) 

Bhavaty esah etc. What is the cause in its birth ? And 
what is the reason for its growth? And what is its nature like? 



62 


Bhagavadgita with Gitarthasahgraha 


[Ch. 


Being born and having grown roots what action does it perform ? 
I.e. what does it do? These arc the questions [asked]. (38) 

In this regard the answer — 

The Bhagavat said — 

This supreme foe is subtle; seated in the sense- 
organs of the embodied as if to expand happiness, it 
gets established, deluding [the embodied], 0 son of 
Prtha ! (39) 

Esah etc. This desire-wrath is indeed subtle and at the 
time of its birth it is unnoticed in the sense-organs. Behaving 
as such it takes birth as if to expand happiness But, in fact, 
being a product of the Tamas, it is simply of the nature 
of misery and delusion. That is why [the Lord says] 
‘deluding’. (39) 

[The foe] that is made of the desire-wrath, is 

terrible; is the very self-conceit born of delight^^ created 
by pride; is of an erroneous conception of oneself and 
is invincible for men of sinful act. (40) 

By putting an end to the [real] joy of the embo- 
died, this foe gives him (a man) sorrow and generates 
fear in him, just deluding him again and again. (41) 

Kama - etc. Harsam etc. Pride : erroneous high opinion 
of oneself on account of [one’s] family etc. The delight : the 
one which is created by that^^ and is in the form ‘I am such and 
such a person’. That is why [the Lord] says Tt is the very self- 
conceit’. Therefore the foe flourishes from pride; is of the 
nature of erroneous high opinion of oneself; and takes its birth 
by way of a [wrong] notion of happiness. Thus, [the first] three 
questions [of Arjuna] are answered. (40-41) 

O Dhanafijaya! The same foe is foul aad mean 
It closely observes loopholes [of persons]. It is what 



Ill] 


Translation 


63 


has risen from (or after) the Rajas. It is of the nature 
of delusion and is a trouble-maker for mankind.^"* (42) 

Sa esa etc. It closely observes the loop-holes [of person] 
iiy planning: ‘With this loop-hole let me destroy both this 
world and the other world of him*. The same has been said in 
the discourses on the Moksadharma (right conduct leading to 
emancipation) as : 

‘Whatever sacrifice a man of wrath performs, whatever 
gift he gives, whatever penance he observes, or whatever 
oblation he offers - Vaivasvata (god of death) snatches 
away all of his; the exertion of the man of wrath is in 
vain.’ (MB Santi. Ch. 288, verse 27) 

What has risen from (or after) the Rajas: i.c., what is of the 
nature of the lamas. (42) 

As the fire is concealed by smoke and a mirror by 
dirt, and as the embryo is concealed by membrance- 
cover, so He is concealed by this (foe). (43) 

DhiimeK-a etc. [The foe’s tripple nature viz.] being a 
mischivous appendage, himself creating mischieves, and being 
an object of disgusi, is explained by the triad of these similes. 
He; the Self. (43) 

O son of Kunti ! The knowledge of the wise is 
concealed by this eternal foe, which looks like a desired 
one, and which is the fire insatiable. ( .4) 

Svrtam etc. Looks like a desired one for it acts when 
there is desire. It i« fire, because it is like fire impossible 
to satiate For, it burns down both the visible and the invisible 
results [of righteous actions]. (44) 

Its basis is said to be the sense-organs, the mind 
and the intellect. With these it deludes the embodied 
by concealing knowledge. (45) 



64 


Bhagavadgita with Gitarthasahgraha 


[Ch. 


Indriyani etc. In the beginning, it stands on the sense 
organs at work. For example, when an enemy is sighted with 
eyes, he generates wrath about himself at the very place of 
the pcrceiver’s sense-organ, then in the mind^s j.e., fancy, then 
in the intellect, i.e., resolve; and producing delusion in this way, 
it destroys knowledge, ( 45 ) 

[The Lord] speaks of the means for avoiding this foe 
as : 


Therefore, O best among the Bharatas, by con- 
trolling completely the sense-organs in the beginning 
[itself], you must avoid this sinful one, destroying the 
knowledge-action. (46) 

Tasmdt etc Therefore at the beginning [itself] one must 
control the sense-organs, i.e., one must not allow wrath, etc., in 
the sense-organs at first Because it destroys knowledge, i.e., 
the knowledge of the Brahman and action, i.e., the action 
absorbed in the Bhagavat, therefore avoid the sinful wrath. 

Or the passage jn^na-vijnana-n^sana may be an adverb 
[modifying the verb ‘must avoid’] meaning 'by destroying it i,e., 
by keeping it off by m ans of knowledge (thought) i.e,, by means 
of the mind and by means of superior knowledge (superior 
thought) i e,, by means of the intellect.’ The intention is this : 
One must not allow, in the fancy, [the wrath] risen in the sense- 
organs, and must not make any resolve about [the foe], 
fancied. (46) 

The logic m this regard (in the above means) [the Lord] 
explains in a couple of verses : 

Different are the sense-organs [from their objects], 
they say; from the sense-organs different is the mind; 
from the mind too the intellect is different;” what is 
different from the intellect is That (Self). (47) 
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Thus being conscious : ‘That is different from the 
intellect’; and steadying the self with the Self; kill the 
foe that is of the form of desire and that is hard to 
approach. (48) 

Thus ends the THIRD CHAPTER in the 
Holy Bhagavadgita 

Indriyani etc. Evam etc. ‘Because the sense-organs are 
different from the sense - objects that indicate the foe [in 
question]; from them the mind is different; from that too diffe- 
rent is the intellect; what is intrinsically different from the 
intellect also is the Self; so due to wrath, risen at the sense- 
organs, how can there be a disturbance in the roind, in the 
intellect or in the Self?’ Let one contemplate in this manner. 
This is what is meant here. 

This is the intention of the experts of the Rahasya [litera- 
ture] : The Supreme I -consciousnesses viz., the awareness ‘All 
I am’, which remains beyond the intellect, and the essence of 
which allows no difference — that is indeed the highest identity. 
Therefore no frustration {or cut) can be for That which is com- 
plete all around; hence wrath etc., do not rise [in It]. Therefore, 
taking hold of the Supreme Energy which in essence is Conscious- 
ness, you must slay the foe, the wrath which is ignorance in 
essence. (47-48) 


MAY THERE BE HAPPINESS TO ALL I 


Here is the Catch-verse : 

What do the mental confusions do for him who contera' 
plates wealth, wife and the body as different [from the Self] ? 


Thus ends the THIRD CHAPTER in the Holy 
Gimrthasahgraha written by the illustrious venerable rujsinaka 
Abhinavagupta, the best among the illustrious 
great teachers of the Mahesvaras. 


952 — 5 
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Notes 


1 « Emancipation : Cf. — Rk# 

2. Declared to be one : See the gloss under the text. 

3. Knowledge and action: Here the reference is to the Supreme Con- 
sciousness which is, according to the Pratyabhijna school* Praka^a- 
vimar^amaya* See blow. 

4. Perpetual motion : According to the l^aiva Absolutists, the Supreme 
Self is Praksiavimariamaya i.e., It is of the nature of Self-revelation 
and of Self-Consciousness, full of knowledge and action, which 
cause the world process. This Consciousness has infinite poweis and 
Soverign Freedom (svatanirya) to manifest the world. Cf. 

^RF5[I fqrai%f?i^; - PH, 1. 

‘The absolutely independent Consciousness-power is the cause 
of the process of the Universe*. 

This power of freedom *is known under various names such as 
perfect egoity, energy, spanda eted (L.N. Sharma, p. 218). Hence the 
body, organ of speech and mind, being manifestations of this 
Spanda-sakti would be acting on their own accord, eventhough the 
indivdual may outwardly appear to have not commenced any action, 

5. Yajmrtha : Here Ag has obviously taken this as a synonym of 
kratvartha, which, as defined by the Purvamimamsakas, denotes that 
action which »s known only from the scriptures and not from any 
other sources, and which is different from the purusartha or action 
for personal ending i.e., an action undertaken for joy. Cf. 

1 ft pGfpf: I 

1§B IV. i, 2. 

Hence yajmrtha may rightly be taken to mean ‘an action to be 
n cessarily performed without one’s own choice or desire’. That is 
why the Bhagavat says Perhaps Ag. is totaPy unique 

in offering th s sort of explanation for the expression, and probably 
he takes in the figurative sense 


Further the word kratu is explained by the MTmSrasakas as 
{BhaUadtpika^ IV, i, 2). Therefore Yajhat a 
synonym of kratu may also technically mean ‘action-with-no-choice’. 
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i.e. ‘a necessary action’. Thus Yajna may denote ‘sacrifice’, ‘neces- 
sary action’. Ag. has chosen this way of explanation because he 
intends to universalise the doctrine of Karmayoga and not to confine 
it to the first three castes of the Hindu Society, as done by other 
commentators. Hence in the next verse etc., the word 

W: may be taken to stand for all persons without exception and 
in the sense ‘necessary actions’ and not in the sense of Vedic 
sacrifice alone. Cf, 

m - Venkatanatha’s.BmA!/n2- 

nandagirU under Gita III, 10. 

6. Does not yield etc, I.e. It does not yield any fruit for the enjoyment 
of the performer. 

7. Deities : Here Ag. takes devsh in the verbal sense (f^er ‘to play’ ) and 
understands the word in the sense of deities presiding over the senses, 
Cf. 

- J^ahkara under 

Ch. U, I, ii, 1. 

And 

“ Sankara, under Mu» Cf. Ill, 

ii, 7. 

8. Rahasyaidstra : Has Ag.’s mind in this context been influenced by the 
concept the DutJydga which is enjoined in the secret literature of the 
Kaula system of Kashmir ^aivism as a means to the realisation of 
the Supreme Reality ? For details see K.C Pandey, op, cit* p, 623. 

9. When they are at work: i.e. when they are receiving sense objects in 
sacrifice. This seems to indicate that Ag. takes istSn of the text in 
the sense of ‘sacrificed’ and not in the sense of ‘desired’ as some 
commentators do. 

K'. A man of deluded action: Or ‘a man who acts stealthily’, if the 
reading is accepted. 

11, Subsidiary: Cf. the Mimamsakas’ observations: 

3Tir?^ 

‘That is subsidiary for which no purpose has been prescribed 
independently’; 

And 
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‘That which has no purpose of its own and is found in the 
proximity of what has a purpose, is the subsidiary of that [hav- 
ing a purpose].* 

12. Annat etc The explanation of Ag. on these two verses is highly 
technic 1 and mystic and at the same time it is too brief. Hence, 
eath word here requires careful attention. Let us try to understand 
Ag. here as far as we can. 

Ag, docs not specifically say, what he means by ‘food {anna)\ 
Yet his description of anna as is clear enough to 

indicate that he has in mind, only the Hrakrti-tattva otherwise known 
as Pradhana which is the first of the objective manifestations, 

lit. meaning ‘the object which is being enjoyed’ Here it is 
good’s to see Ag’s. description of Prakrti elsewhere, 

!Jcf 5TcT: tl - TA, IX, 220-221. 

Cl also : 

^ mm, 

- ^ahkara. under Mu. U, 

4/1. i. 8 

Thus it would appear that Ag. m y be well justified in taking anna in 
the '.ense of the prime obj ct of enjoyment viz , Prakrti, instead in 
the -ense of mere food as has been done by other commentators. 
Though the Sankhya conception of Prakrti is different from that of 
^aiV' Absolutists, both agree to say that it is the undifferentiated 
state of the three 'jtr.mds and i' is prime cause of all that are born. 

13, Me 1 5 etc Maya is the first manifestation of the impure creation and 
it split the unity of the Universal Self; and this Maya is the most 
distinctive power of the Universal Self, Cf. 

^ TO \ ....ta, 

IX, 149-:0. 

VidyS is a tattva that delimits the omniscience of the Universal 
CoQSCiou^ness. Cf. 

i fit TiRit «sfr ftgr. . . r.,4, IX. 192 . 

Kala is a tattva that creates a time limit to the kartrtva of the 
Universal Consciousness. Cf, 
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- ibid. 2"2 

And 

# 5icft?i5^T3q7ttn 

— Jayaratha thereon. 

The Vidya and the K51a toge h r with other th ee tattvas named 
Kala, Raga and Niyati are said to be the five kancukas o coveri gs of 
the Maya to obscure the Universal Self. So, the Kala, Raga nd Niyati 
are obviously meant by Mi of Kaladi in the commentary. Be,auSt’ the 
Maya and its coverings viz., the other five tattvas mt ntio ed above 
are the causes of the anna i.e , the Prakr*i acco ding to the va 
Absolutists, their names can figuratively so ehow ) denote 

their product viz., anna i e., Prakrti. Jusi as silver denotes the coin 
made of silver so also the terra anna may literally cenote Prakrti, and 
figuratively, the said six tattvas v z , the Maya etc., - thus seven 
tattvas in total. 

Similarly bhiitdni denotes all that are born of the Prakrti, viz*, 
the twenty-four tattvas starting fiom the Buddui, down to the Prthivl. 
Thus as interpreted by Ag. would account for 31 

tattvas (7+24) of the list of 36 categories of the Pratyabhijna school. 
Of them the Maya and its five coverings are the S'xth to the eU venth 
tattvas of the list, Prakrti is the i3th and ail that are corn of it are the 
14th to 36th. 


14. Rain-cloud: It is obvious that according to Ag., parjanya ‘rain-cloud’ 
denotes the individual Soul which is the perceiver and enjoyer of 
objects. It is the 12th tattva in the list of categories [But according 
to Jayaratha, It is the 25th. Cf under T.., IX, 

205.] and It is known by other name^ PumMt Anu, Pudgola, 

The ‘coverin|s of Maya’ are of course attributes of the enjoyer, 
the individual Soul. Yet Ag. here clubs them with anna the enjovable 
For, in the classification of categories und^r two heads viz., the 
enjoyable and the enjoyer, the ‘coverings’ may have to be put under 
the former head. Cf. 

fqsrq mqcr - Jayaratha under TA, VI* 

203! 

Further, according to the school of Ka hmlr S i vism both the 
enjoyer and the object of enjoyment are given biith simultaneously 
by the Kala tattvas as Ag. himself has shown ehewhere : 

505^ t ^ I ^. .. . - TA, IX, 215, 
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Hence Ag. explains (lit. ’birth of the object of enjoy- 

ment from ‘the rain-cloud’ i.e., the enjoyer-Self’) in the sense of ‘the 
state of being object of enjoyment gains its existence depending on 
the enjoycr.’ 

Further Ag, has not made it clear how parjanya, almost invari- 
ably used in other places to mean ‘the rain-cloud’ can be used to 
mean the bhoktQ ‘the cnjoycr-Soul’. However we may suggest this : 
It is well-known that all that are enjoyed owe their existence, as 
objects of enjoyment, to the rain-cloud, as well as to the enjoyer- 
Soul. So parjanya can denote figuratively what behaves like the 
rain-cloud i,e.. the Soul ^ | Cf. in the well- 

known example Further, parjanya^ derived cither 

from the root ‘to make wet’ or from the root 3" ‘to fill up', may 
also literally mean ‘what nourishes all or fills up everything.’ Indeed 
in the act of copulation, bhokta is he who wets; the Vedic metaphor 
too calls the sky (that wets) ‘the father’ and the earth (that gets wet) 
‘the mother’. TB, HI, vii, 5. 4-5. 

Of course according to the Spanda school, the enjoy er stands 
everywhere and always in the form of the object of enjoyment : 

_ SK, II, 4. Yet, in view of the arti- 
ficial difference created by the Maya, object is said to depend on the 
enjoyer. Of course, Ag. himself in the Tantraloka, seems to speak 
of the mutual dependence of the object and the subject of enjoyment : 

I 

’Tlrfi’itwinitcn H iTwnn II (ix, 215-16). 

Yet, he speaks here the dependence of the enjoyed on the enjoyer, 
because the latter is known to continue, without a separate object 
during the deep-sleep, meditation (samadhi) and the emancipation 
stages, as an uninterrupted Consciousness (or awareness). This, he 
indicates by . 

15. Yajha ; For its meaning ‘act of enjoying’, see Ag.’s gloss under the 
last verse, 

16. Any and every form, Cf. (quoted in p. 7 in 

the Introd. to PjET.) 

Again Ag. does not specify which tattva ht actually means by 
* Karman Yet,4ts descriptionn by ferT5[rf%i^^?5?r etc., denotes td at 
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it is the fifth tattva known as Sadvidya or ^uddhavidya inthel^aiva 
literature. For, the first five tattvas viz., ^iva, ^akti, Sadas^va, Isvara 
and Sadvidya are said to be characterised by the predominance, 
respectively of Cit, Ananda, Iccha, Jnana and Kriya ^aktis. Cf. 

n T4, IX. 50-51. 

See also Jayaratha thereunder. 

17, Brahman : It obviously denotes the Supreme Brahman, the fir^t 

tattva^ ^iva, ready (unmukha) for world-pr.>cess. The descri, tion of 
It as etc. or etc may be com- 

pared with 

?WT ^ 1%5: I 

II TA, V I, 52-53. 

and with 



q[Ti%. — Jayaratha thereunder. 

Because, without the Second or the l^akti tattva characterised by 
Ananda, this readiness (aunmukhya) is not possible, this laitva is to 
be assumed to have been virtually mentioned. Possibly the Ananoa 
aspect of this tattva is suggested by samucchalat ‘that which skips 
high’, as skipping high indicates delight or Snanda. Cf. also 

^i%:....(Utpa]adeva, as quoted in thePff, Eng Introd. p. 10). 

Mahehara is the fourth tattva* Though the third or the Sadasiva 
tattva, is not mentioned, we may assume that it had been virtually 
indicated or mentioned originally. For, there is not much difference 
between these two tattvas and it is this third tattva that connects, as 
Ag. has himself shown in the Tantraloka, the l^akti and the Isvara 
tattvas. The word ucchalad in our text is actually an adjective of 
Sadasiva and Isvara and indicates their aunmukhya and ^akii aspect 
that leads to manifestation of the Sadvidya tattva, mentioned last. 

Cf swf cwr 

.. .Jayaratha undei TA, VI, 5l. 

For further analysis of the text of the commentary, see notes there- 
under* 

18. The pure Supreme Conciousness .... calmed down : Aksara has been 
taken naturally by Ag, to denote what is beyond and higher than the 
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Thirty-six tattvas starting from the l^iva to the Earth. This stand of 
Ag. may be due to the influence of the Kaula system. (See K.C* 
Pandey op. cit. pp. 334-35). For, the teachers of the Pratyabhijna 
school, like Utpaladeva, admit only 36 tattvas. The said 37th tattva 
is called Anuttara in the Kaula system. This name Anuttara has been 
taken by Ag. himself to denote that tattva^ that state of Conscious 
ness, beyond and superior to which there is nothing; with regard to 
which there can be neither a question nor an answ-er; which bears the 
names Para, Paripurna and Parabhairava-Sariivit; and in which ^akti 
too loses Itself. Cf. 

^ 

w TO 3^; ?Ki ^5m*hrT- 

I 5i«n ^ !?=( - 

Ag.’s Vivarana on the PP, verse 1. 

Further the syllable ‘A’ is believed to represent this transcendental 
Anuttara (ibid., p. 20; K.C. Pandcya op. cit., p, 643). Hence 
aksara of the present Gita verse may very well denote the Anuttara. 
Cf. (Gita, X, 33). 

19. Three spokes : Viz , the Parjanya, the anna and the bhutast going 
downward. 

20. Other three spokes: Viz. the A:armfl«, the Pra/zmaw, and the Aksara 
going upward. Thus the idea of wheel or carka has been brought out 
beautifully—and successfully too—more successfully than in any other 
well-known commentaries on the Gita, Because the world process is a 
never ending one, the wheel of carka rotates on continuously for ever. 
It may be noted that in the said rotating wheel, while the stage of dis- 
solusion into the Anuttara is being reached with reference to a parti- 
cular wolrd already created, then with reference to the next world, to 
be created, there is automatically in the wheel, the stage of emanation 
into the !^iva> ^akti etc. down to the Bhutas of the world. Cf. 

snw?r 

3Tgi%c| ; -fl.tr 

— Ksemaraja under the 

Spk. I, 1. 

It may be noted that the three spokes of the samara viz, the 
anna, the bhuta and the parjanya are already known from other 
darianas like that of the Saukhyas, while the other three spokes viz. 
the karmany the brahman and aksara, and again the axil yajha, as 
understood here, are known only from the Kaula system of Kashmir. 
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21. The complete verse in Manu tubs as : 

?fHpnfi;?igtrras^ i 

acT: sraT: ll Manu. III. 76. 

Also Cf. 

trs€l err: h^t: i 

^ fR asn?^ TA, HI, 231. 

22. The knowledge t So, it is obvious that these commentators take 
brahman of the verse as a synonym of jhana ‘knowledge’. Indeed the 
Brahman, if identical with the Supreme, is the very knowledge itself; 
and if it is identical with the Vedic literature, then it is a source of all 
knowledge. 

The commentators quoted by Ag. here seem to belong to the 
schools of l^ahkara or Bhaskara, more probably the former as the 
quotation may indicate. However both these teachers take Brahman 
in the sense of 'Veda’* 

23. Sparkles of the Self: So, these commentators concur with Ag., in 
taking parjanya in the sense of dtmaitt ‘the Self’. 

24. By enjoying sense objects: This is the explanation of 

C 

T5RT; . AswithAg. SO with these commentators too yajna seems to 
mean ‘the act of enjoying sense -objects*- 

25. Action ; l.e, the necessary action of enjoying objects. 

26. The Praurti is the first objective manifestation, according to the ^aiva 
Absolutists, and it represents the equilibrium of the three Strands viz., 
the Sattva, the Rajas and the Tamas. 

27. Their respective purposes : Cf. 3^; - Rk. 

28. Free from 1 %*^: , 

...Ji&'ra; - Rk. 

29. His own Prakrti : As in the case of the Sankhya system, so in the case 
of the Trika system too, the Prakrti exists in a state of equilibrium of 
Its Strands. But, there is a basic difference between these systems 
regarding the conception of the Prakrti. For, while the Saakhyas 
view the Prakrti as one and universal for all the Purusas, the ^aiva 
Absolutists believe that each Purusa has a separate Prakrti. Hence the 
Gita has ‘his own Prakrti*. 



Bhagavadgita with Gltarthasahgraha 


[Ch. 


1A 


30. There is hardly arty difference : Lc. difference from the activities of 
the men of worldly life. 

31. Good fortune: Cf. - Rk. 

31 A. The wrath alone etc* From this it would appear that Ag. views maha^ 
iana and mahdpdpman as adjectives respectively of kdma and krodha. 

32. Born of delight etc Dissolve : ^ 

I 

33. The delight... created by that: U may be noted that the foe in ques- 
tion, though born of a delight (verse 40) is a destroyer of the real 
delight (verse 41). 

34. The words employed in the present verse of the Gita are suggestive of 

the penis, which is impure always unhappy due to (sex) 

hunger looks for fissure i.c., woman’s sexual pass- 
age acts aftei the woman’s menstruation 

causes folly and makes fluid on what comes nearby 

S[«r% 3'^^:). These words are employed obviously to 

create a disgust for the foe under description. Cf also Ag.’s obser- 
vation under the next verse. However, the style of this verse as well as 
that of the previous five verses — not found in the Vulgate — seems 
to be a bit foreign to the Gita. 

35. The mind etc*: Cf. the well-known definitions 

q5T-cf:q5l0Timfl^^trfr: 1 |f%; I 

36. Sense-organs at first : I.e. because the scnse-organs are the first and 
existent basis of the foe. 

37. Different : All famous commentators, including Rk. take the word 
para of these verses in the sense of ‘superior’ or ‘subtler’. 

38. This Supreme I-consciousness under description is nothing but the 
Vimarsa, also called Abambhava. Cf : 

^ 3t5r: I PK, I, viii, 11. 

And 

IhM, ira^r^ ?Rf, ftl? f^: 

3Rr:?5TSro?r: # >PT 'Kmsimr 15 T 

fpf, g . . . Ag. thereunder. 



Chapter Four 


The Bhagavat said — 

This changeless Yoga I had properly taught thus 
to Vivasvat; Vivasvat correctly told it to Manu; and 
Manu declared to Ihsvaku. (1) 

Thus the regal sages knew this, received in regular 
succession. By the passage of long time, this Yoga 
has been however lost, O scorcher of enemies ! (2) 

The self-same ancient Yoga has been taught now 
by Me to you on the ground that you are My devotee 
and friend too. This is the highest secret. (3) 

Evam etc. upto uttamam. Even though it has come down 
by regular succession of teachers, it is lost now. By this [*tate- 
ment] the Bhagavat indicates the rarity (or difficulty) and respect- 
.ability of this knowledge. You are My devotee and friend too: 
You are a devotee having nothing but Me as your final goal and 
you are a friend too. This ‘too* indicates the secondary impor- 
tance [of the friendship]. Hence, just as in the sentence^ 
‘wander begging food [etc]’, the importance lies in the act of 
begging food, but unimportance in the act of bringing the cow; 
in the same way, in the present case it is devotion towards the 
teacher that is important and not the friendship also. This is 
the idea intended here. (1-3) 

Arjuna said — 

Your birth is later, [while] the birth of Vivasvat 
is earlier; how am then to understand that You had 
properly taught [him this] in the beginning ? (4) 
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Even though he knows the nature of the Lord, Arjuna 
asks this question in order to publisize it to the world. 2 (4) 

The Bhagavat said — 

O Arjuna, many births of Mine, as well as of 
yours have passed. All of them I do know, but you 
do not, O scorcher of foes ! (5) 

Though [I am] unborn and the changeless Self ; 
though I am the Lord of [all] beings; yet presiding over 
My own nature I take birth by My own Trick-of- 
Illusion. (6) 

For, whenever there is a decay of righteousness 
and the rise of unrighteousness, then, O descendant of 
Bharata, I send forth {or create) that in which the Self 
is unimportant. (7) 

For the protection of the good people, and for 
the destruction of evil-doers, and for the purpose of 
firmly establishing righteousness, I take birth in every 

age. (8) 

Whosoever knows thus correctly the divine birth 
and action of Mine, he, on abandoning the body does 
not go to rebirth, [but] goes to Me, O Arjuna ! (9) 

BahUni etc. upto Arjuna* Indeed the Bhagavat is Himself 
devoid of all bodily connections on account of His having the 
group of the ‘six attributes’^ in loto. Yet, out of His nature of 
stabilising [the universe] ^ and out of compassion, He sends forth 
{or creates) that in which the Self is secondary. The meaning is 
this : He takes hold of a body, in which the Self, with the group 
of ‘six qualities’ in full, remains secondary because of Its role 
as a helper of the body. On account of this, His birth is divine, 
Tor, it has been created not by the results of actions, but by His 
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own Trick-of-Illusion, by the highest knowledge of Yoga, and 
by the energy of Freedom of His own. His action too is divine, 
as it is incapable of yielding fruits [for Him]. Whosoever knows 
this truth in this manner i.e., realises in his own Self also in 
this manner, 4 he necessarily understands the Bhagavat Vasudeva^ 
being, (5-9) 

Many persons, who are free from passion, fear 
and anger; are full of Me; take refuge in Me; and have 
become pure by the austerity of wisdom - they have 
come to My being. (10) 

Vita-tic, Therefore many persons, who realise in this 
manner are free from anger etc., because they have [all] their desi- 
res completely fulfilled, due to their being full of Me; and who 
perform actions which are to be performed and which do not 
yield any fruit [for them] -they have attained My own nature. (10) 

For — 


The way in which men resort to Me, in the same 
way I favour them. O son of Prtha, all sorts of men 
follow the path of Mine. (11) 

Those, who are desirous of success of their 
actions, perform sacrifices intending the deities. For, 
the success born of [ritualistic] actions is quick in the 
world of men. (12) 

Ye yatha etc. and KMhksantah etc. Different persons with 
different forms in their mind take refuge in Me Assuming the 
same[respcctive] forms forjthem I favour them. Only in this manner, 
those who are full of Me and those who are not so— all just follow 
My path. For [even the performance of sacrifices] Jyotistoma 
and so on, is not a different path; that is also My own will of 
that nature. Indeed it is going to be declared [by the Lord] as 
‘the four-fold caste-structure has been created by Me’. 
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Some one says : The Present Tense (anuvarttante) is in the 
sense of Potential, Just as in the sentence ‘They take hold of the 
group of {sixteen in the Atiratra [sacrifice]’,^ the expression 
‘They take hold of* means ‘They should take hold of’ in the 
same way in the present sentence too ‘they follow’, means ‘they 
should follow*. 

The success [of the action] viz., the enjoyment and eman- 
cipation is [achieved] here alone in this world of men and not 
anywhere else. (11-12) 

The four-fold caste-structure has been created by 
Me, according to the division of [their respective] 
qualities and actions. Though I am the creator of this, 
know Me as a changeless non-creator. (13) 

Actions do not stain Me; nor do I have a desire 
for the fruits [of actions] also. Whosoever comprehends 
Me as such, he is not bound by actions. (14) 

Catur-varnyam etc. Na mam etc. How can there be taint 
of actions in Me Who remain like the ether? The comparison 
with ether is due to the absence of desire [in both]. As such etc. : 
whosoever, with this sort of thought, takes refuge in the Bhaga- 
vat i.c. contemplates everywhere at all times on the Bliss-dense 
Supreme Lord as ‘There exists nothing other than Vasudeva [the 
Absolut#]* - for him can there be any bondage by actions ? 

(13-14) 

Realizing in this fashion, action had been under- 
taken also by ancient seekers of salvation. Hence, you 
too should perform, by all means, the more ancient 
action that had been performed by the ancients. (15) 

Evam etc. Therefore being purified by this [sort of] con- 
viction you too should perform actions that are to be necessarily 
performed. (15) ■ 
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But, if it is said that success would result just from the 
non-performaoce of action, that is not correct For — 

Even the wise are perplexed about what is action 
and what is non-action; I shall properly teach you the 
action, by knowing which you shall be freed from 
evil. (16) 

Something has got to be understood of [good] 
action also; and something is to be understood of the 
wrong action; and something is to be understood of 
non-action. Difficult is to comprehend the way of 
action. (17) 

Kim karma etc. Karmanah etc. The classification of 
[good] action and non-action is difficult to comprehend. That is 
to lay there is bad action even among the action that has been 
ordained [in the scriptures], just as the animal-slaughter in the 
[pious] Agnistoma sacrificed Again, even in the midst oj 
action, that goes against [the scripture], there is auspicious 
action; for example there is an end for the trouble of the people, 
in the act of killing a murderous animal. Even in the case of 
non-performance of action, there do exist [both] the auspicious 
and inauspicious acts; for there will be necessarily [some] acts 
performed by the sense of speech and by the mind as they arc 
difficult to avoid without wisdom. Therefore on account of its 
mysterious nature, even the experts have not properly under- 
stood the action as : ‘Prosperity would be for us by this [particu- 
lar] auspicious action; and emancipation would be for us by that 
[particular] non-undertaking of [certain] actions’. Therefore^ 
it is the fire of wisdom taught in the sequel, that alone is capable 
of positively burning down the fuel of all the auspicious and 
inauspicious actions; and hence that is to be sought after as a 
refuge. This is what is intended by the Bhagavat. (16-17) 

In order to clarify the same, [the Lord] says — 

He, who finds non-action in the action, and action 
in the non-action, is an intelligent one, among men. 
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and is said to be a performer or destroyer of all 
actions. ( 18 ) 

Karmani etc. : He who finds the actions, [seem- 

ingly] of his own, to be non-'actions [of his], on account of 
his being non-performer [of any action], because of his state of 
total tranquility; and he who recognises the non-actions [of his] 
i.e., the actions performed by others, as actions being performed 
by himself {or who recognises the non-acdons undertaken by 
others as being undertaken by himself), because of his intrinsic 
nature of the fully risen state; that person alone is a man of 
intelligence in the midst of all; and he [alone] performs action 
fully i,e,, in its entirity. Therefore what f*:uit should be borne 
for him by what action ? This is at the stage of rising.^ But, at 
the stage of total tranquility he injures, or cuts all actions. 
Thus he performs all action or performs no action.® This is the 
secret and sacred knowledge, got by sitting near (by serving) the 
feet of the preceptors. (18) 

Therefore — 

He, whose every exertion is devoid of intention 
for the desirable objects, and whose actions are burnt 
up by the fire of wisdom — him the wise call a man of 
learning. (19) 

Tasya etc. The actions, performed without intention for 
the desirable objects, — i.e., the fruits desired for - are burnt 
up by putting them into the fire of wisdom, the nature of which 
has. been earlier described, and also is to be described in the 
sequel. (19) 

By abandoning attachment for fruits of actions, 
remaining ever content and depending on nothing, that 
person, even though he is engaged in action, does not 
at all perform anything. (20) 

Being rid of cravings, having mind and self 
(body)” all controlled, [abandoning all sense of posse- 
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sion, and performing exclusively bodily action, he does 
not incur any sin. (21) 

Tyaktvdt etc. Niraith etc. Even though he sets upon : even- 
though he is directly exerting in. Bodily action: th« action which 
is in the form of activity of the organs for simply maintaining 
the body, and which is not coloured (desired) lo much by the 
mind and intellect. (20-2I) 

Remaining contended with the gain brought by 
chance, transcending the dualities (pairs of opposites), 
entertaining no jealousy, and remaining equal in success 
and in failure, he does not get bound, even when he 
acts. (22) 

Yadrcchd~~etc^ He does not get bound even when he acts : 
Here nibadhyate ‘gets bound* is a usage of transitive verb with 
its object functioning as the subject, [Hence] the meaning is : 
The Self binds Itself by undertaking the dirt of mental impre- 
ssions for fruits [of action]. Otherwise^^ [t^g usage would amount 
to attribute] freedom of actions to the insentient in binding 
[the Self] - a proposition which is not a very happy one. (22) 

The action gets dissolved completely in the case 
of the person who undertakes it for the sake of sacri- 
fice; who is rid of attachment and is freed; and who 
has his mind fixed in wisdom. (23) 

Gatasahgasya etc. For sacrifice (yajnaya) : The singular 
number is to be construed with the class [yajnatval, [Hence 
the meaning is] : ‘The sacrifices’ that arc being defined in the 
sequel. (23) 

It has been said ‘for the sake of sacrifices etc.* Now their 
general nature, [the Lord] describes : 

The Brahman-oblation that is to be offered to the 
Brahman, is poured into the Brahman-fire by the Brah- 


952 — 6 
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man; it is nothing but the Brahman that is to be 
attained by him whose deep contemplation is the [said] 
Brahman-action. (24) 

BrahmUrpanam etc. That is to be offered to the Brahman 
(1st) : that, the offering of which is in the Brahman i.e., the 
rcentrance of which is only into That, just from Which it 
has originated. The Brahman (2nd) : That which is the lame as 
the entire universe what we see - this is that very oblation. Into 
the Brahman-fire . into the fire which is the same as the Brahman, 
the highly tranquil Supreme Consciousness. By the Brahman: 
by one or the other action. Is poured : is offered for the augmen- 
tation of It’s lumination. Hence, a man of Yoga, whose Brah- 
man-action of this sort is itself a deep concentration -by him, 
the Brahman alone is [a goal] to be attained i.e., to be realised, 
not anything else; for there is no other thing. 

Alternatively [in the verse] the meaning ‘by him’ brings 
in, by implication, the meaning ‘by whom’ So, the follow- 
ing is the alignment [of words] : The action, in which the 
Brahman-oblation, intended to be an offering to a deity of the 
Brahman-nature, has been indeed poured into the Brahman-fire 
by the sacrificer, identical with the Brahman — that very Brah- 
man-action of this sort is itself a deep contemplation, because it 
is the means to gain the innate nature of the Self. And what is 
attained by this Brahman-action-contemplation is the very 
Brahman Itself and not any other fruit. Indeed it has been 
maintained [by the Lord] as : 

‘The way in which men resort to Me, 

[in the same way I favour them]’. (IV, 11) 

‘Those, who have cultivated the nature of performing sacrifice 
which is nothing but Me, but of the delimited nature -they 
attain, therefore, the fruit of similar [limited] nature. This is 
different matter. But, with regard to those who have realised 
the nature of the sacrifice identical with Me (the Supreme Cons- 
ciousness), the Unlimited and Complete; how could they be^^ 
entertaining a craving for a bit of limited fruit?’ This is the 
idea here. 
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Thus, a top secret is furnished by this and by the succeed- 
ing verses. That has been also detailed by us (Ag.) — even 
though our intelligence is limited — as far as our intelligence 
permits, by not transgressing the instructions of our preceptors. 
Maybe, for a person without a regular course of the oral tradi- 
tion [of the system], this looks like a picture painted on the sky 
and does not appeal to his mind. On that account we should not 
be blamed. 

It has been declared by somc,!^ in this context, that [here 
in this verse] the oblation, the fire and the instruments like sruk 
[used for offering the oblation into the fire in the sacrifice] and 
also the act [of offering] are all adjectives qualifying the Brah- 
man. This [explanation] deserves to be ignored. For, these 
commentators have not trodden on the path of the secret tradi- 
tion. (24) 

Certain other men of Yoga are completely devoted 
to yajna, connected with the devas and offer that yajna, 
simply as a yajna, into the insatiable fire of the 
Brahman. (25) 

Daivam etc. The Devas are the sense-organs that arc play- 
ful. The yajna^^ that stands based on them is nothing but the act 
of receiving objects of their own. Certain persons are thoroughly 
devoted only to that yajna^ i.c., they gain the gain of their 
own Self2o by examining this (yajna) from its root. That is 
why they are men of Yoga; for, they arc absorbed in the Yoga 
permanently at all stages. Indeed in Yogin the sufiSx ini, a 
synonym of matup,^^ here signifies 'perpetual connection*. 
Further, they (Yogins) pour, as an offering, the self-same 
yajna, above defined, into the Brahman-fire that is insatiable 
i.e, that cannot be satisfied.^^ Thus [the verse] has been 
interpreted by some. 

However, the Sage (the author of the Gitci) does not 
violate the context. Hence, that meaning which exists in his 
heart we shall show : Certain masters of Yoga perform godly 
sacrifice i.e., sacrifice, consisting of external objects, and intend- 
ing only deities like Indra etc., of varied forms. Further, with a 
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single conviction that ‘It is a Yajna and a thing to be performed*, 
i,e., with no craving for fruit, they offer the same sacrifice, that 
is being performed, into the Brahman - fire which is insatiable 
i.e,, difficult to satisfy. Thus even those, who perform sacrificial 
rites with material objects, attain the Supreme Brahman. For, 
it is going to be declared in the sequel : ‘All these persons too 
have understood sacrifice’ ^3 (IV, 30 below). The Vcdic text also 
[says] : 

‘The gods offered sacrifice [just] as sacrifice*. 1, 164, 
50; r5,III, V, 11,5; etc.) (25) 

[Yet] others offer the sense-organs like sense-of- 
hearing and the rest into the fires of [their] restrainer; 
others offer the objects like sound and the rest into the 
fires of the sense-organs. ( 26 ) 

Srotradini etc. But others [offer] the sense-organs into 
the fires of the rcstrainer. Restrainer : the mind. Its fires are 
the tongues of flame that are in the form of subdued views of 
objects and are capable of burning up desires. Into them they 
offer the sense-organs. Hence, they are the performers of 
penance-sacrifices. Still others offer objects into the fires of 
sense-organs that arc fully set ablaze by wisdom and that are 
capable of burning up the fruits [of actions]. I.e., they seek 
enjoyment only for destroying the [past] mental impression of 
differences [between the enjoyer and the objects of enjoyment]. 
This is the secret and sacred truth. Hence I (Ag.) have myself 
stated in the Laghvi Prakriyn^^ (the Little Process) : 

‘The object of enjoyment does not manifest as different 
from you, the enjoyer. Because, it is the [process of] 
enjoyment that itself is the identification (or unity) of the 
enjoyer and the object of enjoyment*. 

In the [work] Spanda also [it has been said] : 

‘It is the enjoyer himself who remains in all the instances 
and at all times, in the form of the object of enjoy- 
ment*.26 (26) 
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Some others offer all actions of their sense-organs 
and the actions of their life-breath into the fire of Yoga 
of the self control, set ablaze by wisdom. (27) 

[These] are [respectively] the performers of sacri- 
fices with material objects, the performers of sacrifices 
with penance, and the performers of sacrifices with 
Yoga. Likewise [there are] yet other ascetics with 
rigid vows whose sacrifices are the svadhyaya-’k.noyn- 
ledge. (28) 

Sarvani etc. Dravyayajnak etc. Again all the activities of 
their sense-organs, the activities of their mind, and the activities 
of their vital airs, such as issuing through the mouth and nose, 
driving down the urine etc., other [seekers] establish in the fire 
of concentration, named Yoga, which is the means for subduing 
the self i.e., the mind, and which is set ablaze by i.e., to be filled 
with, knowledge. The idea is this : With their intellect that has 
completely abandoned all other activities due to their concentra- 
tion on the object, they receive the object that is being perceived 
or conceived. That has been stated in the ^ivopanUad: 2? 

‘When the intellect, concentrated on a certain object, not 
rejected, would not go to another object, at that time the 
meditation, remaining in the core of the objects, blossoms 
very much.’^s 

Thus the Yoga-sacrifices are explained. (27-28) 

So far the performers of the material-object-sacrifices, 
the austerity-sacrifices, and the Yoga-sacrifices have been defi- 
ned. Those, who are the performers of the svadhydya-knovj- 
ledge-sacrifices are defined now [as] — 

[Some sages] offer the prana into the ap5na; like- 
wise others offer the apsna into the prSna. Having 
controlled both the courses of the prana and apina, 
the same sages, with their desire fulfilled by the above 
activities, and with their food restricted, offer the 



86 Bhagavadgita with Git arthasangraha [Ch. 

pranas into pranas. All these persons know what 
sacrifices are and have their sins destroyed by sacri- 
fices. (29-30) 

Apane^^ etc. Apare etc. PrSm (1st) ; the rising one i.e., 
the which has, as its end, that one where the first syllabic 

instance of Prantva dissolves. Into the apUna: into what sets 
down, and is of the nature of entering into the Svananda.3^ 
They offer: Thus is the sv^dhyaya of the nature of the firmness 

of the body is described. 

What sets down, some [sages] establish on what rises up,^^ 
so that the pupil’s self (mind) may learn the processes of sending 
out and drawing in [the vital airs]. By [thus] uniting these two, 3^ 
they bestow emancipation on their own Self and on the Self of the 
pupils; and they, on that account, remain with their mind firmly 
established on the sv^dAy^yn-sacrifice full of Svananda (i.e., 
Nijananda) and Parananda^^ - a svadhyaya of the nature of exa- 
mining, enlightening, entering and uniting [the prana and apana] 
in their own Self and in the Self of the pupils. That is why the 
process of filling [the vital air] in has been first mentioned; and 
the process of emptying the same out at the last.^? Further, the 
process of the inward turning of the act of enjoying objects, is 
suggested by the first quarter of the verse (29), and by the 
second quarter the act of coming out for enjoying the objects 
through the process of having the supreme state-of-bodyleisness. 
Therefore, the performers of the sacrifice of wisdom arc 
not^^A different from the performers of the svSdhyaya’^sactl&cc. 

The same sages^* have the desires of their own and of 
their pupils fulfilled on account of their thorough practice of the 
said actiYity;39 control both the said paths, restrict their food^° 
viz., enjoyment of objects; and offer pranas into the praitas, 
i.e., they offer, by means of the quietude at the stage of stopping 
[the vital air],*^ the rising of all the mental modifications into 
the splendour of rising waves of Parananda and Nirananda.^^ 
these persons know the truth (or nature) of the sacrifices, start- 
ing from the material-sacrifice upto the wisdom-sacrificc; only 
by that means they have eradicated their sins; that is to say, 
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they have uprooted the mighty delusion^^ ^^vith its roots, made 
of mental impressions of duality. (29-30) 

The eaters of the sacrifice-ordained {or sacrificial 
remnant) nectar, attain the eternal Brahman. [Even] 
this world is not for a non-sacrificer, how can there be 
the other ? O best of the Kurus ! (31) 

Yajna-fiXc. They enjoy the nectar of the Parananda and 
the Nirananda, which is of the nature of relaxing in their own 
Self and which has been ordained - i.e., brought about - by the 
sacrifice and which is the remnant of the sacrifice in the form of 
satisfying [the deities of] their own sense-organs. Yet, remain- 
ing as Brahman Itself, they get themselves mixed [in this 
mundane life] to their heart - content. 

Here we refrain [ourselves] from the free talk of clearly 
disclosing what is highly secret. Further, here a good amount 
of tasty secret has been kept well hidden. Yet, this becomes 
an object of [actual] chewing and [thus] becomes the cause for 
enjoying (realising) what is Real, in the case of those persons 
whose [bodily and internal] elements have been equalised by 
the powerful medicines of the tradition learnt from the revered 
teachers, pleased with service,, laden with very assiduous 
devotion. 

In this context other explanations have been offered by 
[other] commentators. However, let the intellectuals weigh and 
decide for themselves, those explanations and the etymological 
interpretations offered by our revered preceptors. So, look ! 
What is the use of the sport of criticising the statements of those 
commentators? Hence let us stick to only what we have begun 
with. (31) 

Thus, sacrifices of many varieties have been elabo- 
rated in the mouth of the Brahman. Know them all as 
having sprung from actions. By knowing thus you 
shall be liberated. (32) 
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Evam etc. All these sacrifices have been detailed in the 
mouth of i.e., at the entrance to, i.e., as means to [attain], the 
Brahman. In them there lies the practice of actions as common 
factor. By knowing in this manner, you too shall attain libera- 
tion from bondage. (32) 

The speciality here is this : 

The sacrifice by knowledge is superior to the 
sacrifice by materiaL O son of Prtha, scorcher of 
foes ! All actions, leaving no bit, meet their total end in 
knowledge. (33) 

SreyUn etc. The sacrifice, illuminated by knowledge, is 
much more superior to the sacrifice consisting of materials 
exclusively. The exclusive nature [of it] is indicated by the 
sufi&x may at [in dravyamayd\. For, all actions attain their 
finality in knowledgc.^^ (33) 

This you should learn [from those, endowed with 
knowledge], by prostration, by inquiry and by service 
[all offered to them]; those who are endowed with 
knowledge and are capable of showing the truth will 
give you the truth nearby; (34) 

By knowing which you shall not get deluded once 
again in this manner, 0 son of Pandu; and by which 
means you shall see all beings without exception in 
[your] Self i.e., in Me. (35) 

faf etc. Yaj^jn^tvstxc. fAfjr : the knowledge. By pro ^ 
stration : by devotion. By inquiry : by the consideration of pros 
and cons, by good reasoning etc. By service : by practice. You 
should learn [this]. For, those that are endowed with knowledge 
i.e., your own different sense-organs, that arc exceedingly 
favoured by consciousness, will point out nearby i.e., will lead 
the truth to you if you remain practising in the said manner. 
For this, it has been said that they (sense-organs) are capable of 
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showing the truth i.e., they show nothing but the truth. That has 
been said : 

‘The Yoga alone is the teacher of Yoga [practice]’'*^ 
and 


‘On [reaching] that [seeded Yoga]^^ [there arises] an 

insight, truth-bearing’ (YS, I, 48). 

If ‘those that are endowed with knowledge’ is interpreted 
to mean47 ‘other wise persons’, then it would amount to say that 
what the Bhagavat Himself had taught is untruth. Or, the 
purpose of saying in this manner may be to teach a conventional 
rule: Other persons too should learn from the men of wisdom 
only by prostration etc., and not by any other means. 

The [locatives] ^tmani ‘in your Self’ and mayi ‘in Me* are 
in the samc-case-relationship, and they mean ‘in your Soul that 
has attained (realised Its) identity with Me’. Atho is an exple- 
tive. In order to establish the [total] sameness (identity) of the 
Absolute with the [individual] S jlf, a certain characteristic mark'** 
[of the two] is mentioned [here]. If the non-sameness (non- 
identity) [of these two] is intended, then the meanings ‘choice’ 
etc., [of atho] have no relevance here.'*^ (34-35) 

Saying that ‘the sin also perishes’ in the first verse [of 
following two], in order to clarify the earlier statement ‘all 
actions, leaving no bit, [meet their end in knowledge’ - verse 33 
above]; indicating, by ‘all actions’ - in the second verse- that the 
luggested meaning of ‘leaving no bit (verse 33)’ is ‘not even a bit 
of mental impressions [of actions] survives’; [the Lord] explains — 

Even if you are the highest sinner amongst all 
sinners, you shall cross over [the ocean of] all the sin 
just by the boat of knowledge. (36) 

Just as the fire, well inflamed, reduces the fuels 
to ashes, so also the fire of knowledge reduces all 
actions to ashes. (37) 
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Api cet etc. Yatha etc. The idea is this : One should exert 
in such a way so that the fire of knowledge remains well fuelled 
with the knot^® of firmness of conviction born of practice. (36-37) 

la this world there exists no purifier comparable 
to knowledge. One who becomes perfect in Yoga 
finds this, on his own accord, in his Self in course of 
time. (38) 

Na hi etc. There exists no purifier similar to the know- 
ledge. The purity of other things is due to the touch of Con- 
sciousness and is not intrinsic. This point is not elaborated here 
for fear of a lengthy discussion- This purifying nature of the 
knowledge, one would understand for himself on reaching the 
stage of being perfectly enlightened. (38) 

He, who has faith, gains knowledge, if he is 
solely intending upon it and has his sense-organs well- 
controlled; having gained the knowledge, he attains, 
before long, the Peace Supreme. (39) 

But he, who is ignorant and has no faith, perishes, 
with his self (mind) full of doubts. Neither this world 
nor the other, nor happiness is for a person, who is by 
nature is full of doubts. (40) 

^raddhamn etc. Ajndh etc. Here the idea of the passage 
is this : The incoming of faith and the performance of activities 
intending this [knowledge], both spring up soon no doubt, if one, 
being a believer, entertains no doubt. Therefore, one should 
remain being favoured by the preceptors and the scriptures, and 
not entertaining any doubt.^^ For, the doubt is a destroyer of 
everything [good]. Indeed a person with doubt knows nothing, 
because he docs not have faith. Hence one should remain 
without doubt. (39-40) 

The subject matter that has been elaborated in this entire 
chapter is now summarised by a pair of the [following] verses : 
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O Dhananjaya ! Actions do not bind him who has 
renounced [all] actions through Yoga; who has cut off 
his doubts by the sword of knowledge; and who is a 
master of his own self. (41) 

Foga-ctc. Renunciation of actions becomes possible only 
through Yoga and not otherwise. This has been discussed 
(earlier) and will be discussed also [in the sequel], (41) 

Because it is so, 

Therefore, thus cutting off, by means of know- 
ledge-sword, the doubt that has sprung from ignorance 
and exists in [your] heart, practise the Yoga! Stand 
up ! O descendant of Bharata ! (42) 

Thus ends the FOURTH CHAPTER in the 
Holy Bhagavadgita. 

Tasmat etc. Cutting aiunder the doubt, you must practise, 
by the said method, the Yoga, the dexterity in action; and then 
stand up i.e., perform your activities simply with the idea that 
they arc to be performed, (42) 

MAY THERE BE HAPPINESS 1 

Here is the Catch-verse : 

Whatever action one performs exclusively following the 
desire of [the deities of] the sense-organs — by that alone the 
deities of the scnse'organs52 would be pleased and become 
bestowers of fortunes [on him]. 

Thus ends the FOURTH CHAPTER in the Holy 
BhagavadgimrihasangtahUt written by the revered Mjanaka 
Abhinavagupta, the best among the illustrious 
great teachers of the Mabesvtras. 
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Notes 

1. in the sentence etc, I.e. in the sentence tti ‘Wander 

begging for food and bring the cow too’. 

2. Even though he knows etc, Sankara too - but not Bhaskara - views the 
present question of Arjuna in the same light. But, in fact Arjuna 
seems to realise the supreme nature of the Lord only after he actually 
witnesses His greatness as described in chapters X and XI below. 

3. The six attributes are: (Ij Omniscience, (2) Contentment, (3) Enligh- 
tenment with no beginning, (4) Freedom, (5j Perennial undeminish- 
ing Power, and (6) Incomprehensible Energy. Cf. 

tr|^ II - Vedantakalpa- 
taru under Bhamatt, Introd, Verse 3. 

And also Cf. H ^ - 

Sankara in Gita-Introduction. 

4. Realises manner: Le. realises that his birth and action are divine. 

For, both the embodied Soul and the Absolute are identical. It may 
be noted that no commentator other than Ag. has succeeded, to this 
extent, in explaining logically how the knowledge of the Lord’s 
birth and action as divine ones could be the means to attaining the 
Lord Himself. 

5. F2jMdevo.- ‘Supreme Lord’. Cf. ^Tl: m wfcT 

^ ^ - The ^abdakalpadruma^ s.v. , 

6. The usually known form of the injunction is ’Sl'jnriSr. 

7. Slaughterin sacrifice: Cf. ^ fci !lt : - 

SK, 2. 

8. The stage of rising: According to the Kashmir school of ^aivism, 
the Absolute and Its power of creation (visctr^a) constitute a couple 
(i.e., two stages) - the one in which the Absolute rests and is called 
vUrdma or pra§dnta; and the other which is Its first stir or aunmukhya, 
and is called ucfaya or rising stage. So, if the Absolute Soul is viewed 
in the former stage, It is the performer of no action and if It is viewed 
in the latter stage. It is the performer of all actions. 

9. He performs etc. Dissolve - feW ^ (f ?si^ ^^5) ^i^:) 

Elsewhere also Ag. 

quotes this verse and briefly gives both these meanings as : 
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II ^m^pwrrw^^- 

» ' ' 

^ etc. 

— IPVV, under I, v, 3. 

Thus there is no necessity to assume that the description of the seer as 
a performer of all actions is a mere praise. Cf. 

^ ~ Sahkara. 

10. Rid of craving: Cf. sn^T^TTV'^T - Rk. 

11. Self (body): Cf. 3T!c?Tr, Av. 

12. Transitive verb subject: I.e. in order to denote the marked 

- facility of action. 

13. Otherwise is to be taken as a Passive usage in which case 

it is the action that would be the Agent of the action mentioned by 
the Verb. 

14. In the sequel: T.e. not the sacrifice (yafha) that has been already 
spoken of in the last chapter in verses 9-11 and so on. 

15. J?y implication. The theory of or implication of certain word- 

meaning by another word-meaning is usually attributed to the 
Prabhakara MImamsakas. But the Bhatta Mlmamaakas, the Naiy5- 
yikas etc., refute the above view and favour the implication of words 
only. Yet, they too favour implication of mere word-meaning where 
it may not lead to any complication. Certainly the implication of the 
meaning of yat by the meaning of tai^ as stated by Ag. cannot result 
in any complication. See the Nyayasiddhantamuktdvali and the 
DinakarJ etc , thereunder {Chowkhamba Ed. 1972) pp, 308-309. 

16. Mow could they be etc. Cf. 
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17. By some : While Ag. seems to view that in the present verse the 
Yogin’s action is described by employing a metaphor of the Vedic 
sacrifices, the commentators referred to by Ag. appear to take the 
verse to contain an instruction regarding how a wise man should view 
the different accessories of the Vedic sacrifices* If this is true, then 
we may believe that these commentators perhaps belong to the 
same school of thinkers whose view is referred to by J^ankara as : 

^ etc. 

Anandagiri calls these thinkers as svayiithyas or those belonging to a 
certain school of Advaitins. And the theory in question is of that 
school to which Bhaskara belonged. 

18. Playful : Deva is from the root ‘to play’. Cf. in the 

IPV, I, viii, 11. See also above Ch. Ill, note 7, 

19. Yajna .* Here root from which is to be derived, is taken in the 
sense ‘to have proper relation [with objects]’. Cf. 

- Pan ini, Dhatupatha, No. 1002. See. Ag.’s commentary 
under III, 11 ff., for Ag.’s own interpretation of deva and yajna in 
these senses. 

20. They gain...Self: Because the root 3p5f means ‘to exist", seems 

to be taken in the sense of i.e. 

21. Matub^,*signifies etc Cf. 

— See the Kdiikd under PAy V, ii, 94. 

22. That cannot be satisfied. This meaning seems to be got from apa^e 
of the text. Para, usually derived from the root pr ‘to fill up’ may 
mean ‘fulfilment’ or ‘satisfaction’. Dissolve: ?r 

22A. For a discusuon on this theory see Introduction. 

23. It is going to be declared etc. Perhaps this is the reason why Ag. 
does not favour the former interpretation in the present context, i.c., 
the interpretations of yajna, deva etc., which he had himself suggested 
earlier under III, 11 ff. 

24. Bes trainer I The etymology intended here is: 
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25. Laghvi Prakriya : K.C. Pandey includes this work in the list of Ag.’s 
works known only from references (op. cit, p. 39, no. 10). Possibly 
the GUarthasafigraha is the only work known to refer to this LaghvX 
Prakriya, 

26. It is the second half of a verse from the SpandakSrikS (11,4). The 
first half runs : 

27. ^ivopanisad: The verse quoted by Ag. here is found in the Tantra 
work generally known as Vijndnabkairava, It had perhaps toother 
nzmQ !§ivopanisad 2i.s A.% seems to suggest. Or, the Vijnanabhairava 
itself has taken the verse from an earlier work called iivopanisad. 

28. When.,. • very much: While rendering this quotation in this manner 
wc feel compelled by the context in which has quoted it* How- 
ever, it is to be confessed that the verse, taken from the Vijndnabhai- 
rava (verse 62), seems to require a different rendering in the context 
in which it occurs in that work immediately after 

^ ^ 51 ^^^ \\ 6l (1 

Further, in the verse etc., quoted by Ag. as published in the 
Vijhdnabhairava, we find or in the place of 31^; and 

the commentate I takes nyakte as a Vedic usage and 

renders it as SiRT© 3?^^ ‘hidden’, ‘unseen’ and treats it as a 
synonym of 

29. Apdne etc. The gloss of Ag. on these two verses is highly technical 
and contains many expressions, all with hidden meaning. In order to 
understand what Ag, has got to say here it is good to bear in mmd 
the following facts : In the Fifth 2hnika of the Tantraloka^ Ag. deals 
with a certain path to realisation which he calls Anavopaya, 

11 I 11 

In this path, the intellect, the vital air and the physical body — 
though all the three are the pseudo perccivers— are made use of, for 
Self-realisation on the ground that it is there that we find the Reality, 
the Self, shining. 

?r5f sn5| ^ swtctR i 

SPBRI^ 11 7 II 
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By discarding the insentient aspect in all the three, the seeker may 
become one with the Reality. 

fit arSt cm ^ ijJr Jtr srctt fern i 

at fedsn^r »t% ii 

— quoted by Jayaratha under TA, V, 10-11. 

Of these three, the body is useful as it keeps up the sense-organs, the 
objects and the vital airs together as a single unit, which is the 
characteristic mark of the embodied Soul. 

The intellect is of the nature of contemplation and the five modifica- 
tions of the vital air constitute ‘Utterance’. For example, the very act 
‘living’ itself constitutes the supreme ‘Utterance’ in the case of the 
first of the five airs (viz. Prana). 

snq mmwm: U 17 W 

^ srioTT^IT s^n^TTnTT: 1^2T: I 

\\ 18 u 

[5iT«iFTifvr^a2Tr, 

Further Ag, describes the contemplation as the real or direct path to 
realisation. 

d-5r s?rR3RRf n 19 n 

After dealing with the details of this contemplation (verses 20-42) Ag. 
gives the five functions of the vital air as a means to the realisation 
of the Anuttara stage: 

3t«r snw aionrat i 

ii 43 ii 

Ag. also gives the details of seven stages of experiencing Bliss that 
are possible to attain by means of ‘ utterances’ of the different aspects 
of the vital air. They are (1) Nijananda, (2) Nirananda, (3) Para- 
nanda, (4) Brahmananda, (5) MahSaanda, (6) Cidinanda, and 
(7) Jagadananda. For our present purpose here, it is enough if we 
understand a little about the first three that are connected with the 
prana and apana which are the concern of the GTtS verse under study. 

The Nijananda is the Bliss of the Self - called PramatS - in which 
all objects are absent (§unya) i.e., which is to be dissociated from 
all objects. Experiencing this Nijananda at his heart, the seeker 
should contemplate on the Nirananda. The Nirananda is that stage 
of the BliSs which is reached due to the experience of extrovert from 
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the Self, whiie letting out the vital air, called Pramanai This process 
Ag. calls pranodaya ‘rising up of the vital air*, on the ground that it 
rises up from the heart, during the process, upto what is called DvI- 
dai^anta ‘the distance of twelve-fingures’. 

The Parananda is that stage where the Bliss is experienced due to 
the experience of objects as aspects of the Self, The seeker, being 
established in the Apina aspect - called Prameya-of the vital air, 
should contemplate on this Parananda; and he should remain there 
in the Parananda, being content with the enjoyment of objects and 
being illuminated by the moon of the air ApSna* This he should do 
while filling up the heart with air from the said Dvada^antt : 

n 44 n 

w etc. 

m ar^fercT: m 

. . WOTRfl’?: STOTPxf .. i^STTcT 

^PTlTOfll^ ^ 

3^^^, 51^^ 1 TOt 

31 ^ 

^ 3jC^5R^ TOcT^ ^4: ] 

The Astanga Yoga system recognises the concentration on Nada as 
a means to attain the Samidhi stage - HP* 

IV, 81). 

Elsewhere Ag. tells us that l^iva viz., A, followed by Nada viz. , 
ffA remains everywhere in the entire universe as fathor-cum-mother : 

wF 11 u a , ni, 200-01) 

On this Jayaratha glosses and he quotes : 

Further it is also stated that this AHA joined widi M-the later called 
Bindu or Kundali - constitutes the mystic AHAM which denotes the 
Self and which is the best of all the mantras (ibid. 201 ff). This AHAM 


952 — 7 
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has been described as the very Vimar^a (also known PratyavamariSa) 
aspect of the Supreme Consciousness : 

— quoted by Ag. in his Tattvaviveka under the ParatrimHkS, 
verse 1. (K.S. No XVIII. 1918, p. 58) 

^tTOTT ^ U 

- quoted in the f . n. ibid p. 55. 

The course of the vital airs Prana and Apana, their connection 
with the heart and the Dvadasanta and the consequential rise of the 
mystic AHAM all are described in the PH also (See under the sutras 
18-20). All these ideas Ag. tries to compress in a few sentences and 
this adds to the difficulty in clearly understanding the text* 

Certain grammatical points are also involved in Ag.’s explana- 
tion. He seems to take svadhySya as consisting of sva adhi a aya 
(from the root ay *to go’} ‘coming or entering upon the Self Simi- 
larly he takes Prana and Apana in the literal senses pra ana and apa 
ana (from the root an ‘to move") meaning respectively 'one that rises 
up’ and ‘one that sets down’* However, by suggesting these etymolo- 
gies he is not excluding the process of oral teaching by the teacher to 
the students ); the vital air that moves up- 

ward and the air that moves downward. But the movements meant 
here are only in between the heart on one hand - where the air is filled 
in by inhaling - and the Dvadasanta, mentioned above - where the 
air is expected to hit, Cf. 

. ...3nf^<5ri3:: 1^, ; cRf: 

i%*rtcprq; - PH. under sutra 18, 

Bearing these remarks in mind let us try to understand what Ag., 
the mystic, has got to say here. 

30. NMoi As we have already seen noda denotes HA* First syllabic 
instance of Pranava etc. Dissolve : 3ir%rF5{T an^HFT: 

#1% m ailkttNt IPBFC: , 5?!? 

31* SvSnanda etc. Thus the meaning of svadhyaya is brought in. Dis- 
solve ^ ^ an wi: 51%:, n ^ mm 

I The expression etc, is suggestive of A, Cf. 
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^ - the Uddharako^a of 

Daksinamurti, (Delhi, 1978) V, verse 5. 

Here svdnanda is the same as the nijdnanda mentioned above. Sva is 
substituted for nija in order to bring in the svadhydya-concept. Thus 
svddhydya at the levels of both the intellect and the vital air is 
explained. 

Thus Ag. seems to take to mean - ‘They utter 

HAM after A\ 

32. Firmness of body : For pindasthiti see above. Thus svSdhydya is also 
at the level of body. 

33. What sets down etc. I.e some sages place the setting HAM on 
rising A, 

34. By uniting these two etc. Thus MAHA-A is formed by inverting 
AHAM. The general Tantric belief is that the creative state is AHAM 
because it starts with A, the Self; and the annihilatory state is 

, MAHA^A because it ends with A, the Self. Cf. 

arRJTRT: 

— ^abkara under BS, II, iii, 15. 

The sages are stated to take recourse to the latter state only to help 
their students in their effort for emancipation. Further, Ag. seems to 
bring in here the relation between the teacher and the taught obvio- 
usly following the generally accepted meaning of adhyayana that has 
been defined as Cf. 

^nfeTHTFIOTT ITRr- 

— Ag. under Fardtrim^ikd, verse (p. 11) 1. 

%ra: ?r st: 

'Jtpr’ - ibid. p. 58. 

In this regard the Mdlinivijayottaratantra speaks of the method to be 
followed by a preceptor to initiate a pupil : In order to uplift the 
pupil spiritually, the preceptor, favouring the pupil, should meditate 
upon AHAM as a source etc. of all and convey the same by reversing 
the order of the letters i.e. as MAHA~A : 
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'R 5m *li% apteral 
3tf9ST5n =? iraf =? II 

si5'>f 5wr fftr 5^?5wi5nfi[^5r: i 
»t5<tr g ? 5 '«r5I3%5T'3; i 
*«« *#« *** 
gre^qrof ^Brrsjssrof^iT i 

— Ch. XX, verses 49-52, 59, 65. 
[9T5[T^mfvr5^fiRr-^ ^ B^: 

^Wm^TT: 3T-?rT5{Rr: ^TT, m\\^ ^9^- 

- ^fTTrTn5nft5^tTrT?('=^< 

iTJ^* ft^^rr^r \ ^ BTsgsajar^TT sr ^ 3^4?; 

!(% ^ 

3n^ %un^ fRTftr i ^ 3 t 1% m\\ ] 

The whole idea is made highly mystic. For, the Kaula system 
keeps everything secret and declares MAffA-A to be all the more 
secret 

’il-at ?& q5r <^55 g§m .. 

— Ag.’s Taitvaviveka under Parairimiika, verse 1 (op. cit p. 55) 

35. For the meaning of the technical term Parananda see above. 

36. Examining etc. Ag perhaps views that these four acts are suggested 
respectively by the four constituents jva adhi a aya of svddAySya* 

37. The process of emptying the same out : By this statement Ag. seems to 

indicate that the and MAHA~A stages of the Tantra are the 

same as the puraka and recaka of the Astahgayoga system. Here in 
the Gita too Prana is mentioned first and the word prSna is also 
derived from the root pra *to fill*. 

Further it may be noted that Ag. says that recaka comes last and 
he does not say that it comes next to puraka* For, there is kumbhaka 
in between. Again when Ag. says that * puraka has been mentioned 
first*, he does not seem to confine himself to the present Gita verse 
alone. For, puraka precedes the other two even in the AstShgayoga. 
Cf. 

sm '51:% 1 

- HP, 11, 7. 
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Of course the YS reads 

. (II, 50) 

denoting an order like rtcakot puraka and kumbhaka. But in the 
light of what we have seen, we may have to think that there too pro- 
bably puraka is intended to come first, even though the word bahya 
denoting recaka figures as the first member of the Dvandva compound 
following the grammatical rule (P^, lli ii, 34)* 

37A. Ag.’s introduction to the GM verses 29-30 and the tenor of his gloss 
on the same under study clearly suggest this : Ag. wants his reader to 
understand that the sacrifices concerned with the course of the Prana 
and the Apana dealt with in these verses, themselves constitute the 
Svadhyaya-sacrifice and Wisdom-sacrifice* Hence it is^ obvious that 
one na has been somehow missing in the present sentence of the com- 
mentary. And we have supplied the same* 

38. The same sages ; Ag* perhaps gets this sense from apar^ (verse 30) by 

dissolving it as Cf. the compound ‘not he*. 

39. Thorough practice of the said activity : Ag. seems to explain SIT'^T^IT- 

JNOTOTI: by splitting it into 51, 3Fr, 3{r, Wi, and by 

the compound word - etc. See Tip pant, 

40. Restrict their food : Thus the pratyahara idea of the Astangayoga is 
touched. Cf. ri', II. 54-55. 

41. Stopping the vital air : Thus the apparent meaning of 
is also not ignored. 

42. For Parananda etc., see above. Thus Ag. seems to touch the AstSnga- 
yoga concept that through prdndydma, the mind becomes capable of 
concentrating on the Self. Cf. 

STK-nti; tpfRT; (XS, II. 53). 

43. Uprooted the mighty delusion : The YS too says that a mastery over 
the pranayama destroys what covers the true knowledge, Cf. 

(II, 52) 

44. Attain their Finality etc. See below Ag. under verses 36*37. 

45. The sentence ^ etc., has been taken from YB under ^ 

fill, $>. There the complete sentence in question runs; 
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#Tr #qT?>2Tr2r: i 
‘Yoga alone is the spiritual guide in showing, 

“This particular stage is next to that particular stage.” 

To substantiate tbe above statement Vyasa quotes an authority (not 
named) : 

^!T ^t’fr ^«Tr?r 

46. Seeded yoga ; Cf- fffeH (VijfiSnabhifcsus’ 

Yogavarttika)e This seeded Yoga, otherwise known as Samprajnata- 
samadhU is said to be a state of trance conscious of the object, to be 
known. From this it is clear that one step in the Yoga shows the 
seeker a higher step in it. By quoting the Bhasya first and the Sutra 
immediately next both having the same purport does Ag. indicate 
this ? Why should Vyasa go all the way to an unknown authority 
(^l%f ^T^S3T: etc.) to substantiate the statement 

, while there is Patanjali’s own sutra is readily available ? 
For. tJW sirrj 

47. If jndninah is interpreted to mean etc. : I.e. as has been done by 
Sankara and Bhaskara. But the main objection that can be possibly 
raised against Ag. interpretation is this : Can one offer prostration 
etc., to one’s own sense-organs, as advised by the Gita? Perhaps to 
ward off this difficulty, Ag. suggests an alternative interpretation 
‘Or, the purpose etc*’. 

48. Characteristic mark. The idea is this: If all beings witout exceptions 
were to exist in the individual Soul and were to exist at the same time 
in the Absolute, then the identical properties do establish the mutual 
total identity of the individual Soul and the Absolute, 

49. The meaning "choice* &tc. Cf, .. 

^5^ — The Medini Ko&a (as quoted in the VS under AKt III, iii, 247). 
The idea here is this : If the total identity of the two is intended, 
atho serves no purpose. If non-identity is intended, even then the 
meanings ‘alternative* etc., capable of being conveyed by atho has no 
relevency in the present context. For, the statement ‘You shall see 
all beings without exception either in You or in Me’ and the like, 
would be rather ridiculous. Its conjunctive sense or the sense of 
totality (samuccaya) too can have hardly any relevcnce here. For, one 
cannot be right in finding *all-beings without-exception’ in both the 
individual Soul and int he Absolute together. Of course, one can be 
right in observing all bean-attributes without exception in two or 
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more bean-seeds together* But those bean -attributes are of exclusive 
nature and are cot to be found anywhereelse and hence identical 
attributes can be found in two or more seeds together. On the other 
hand, the all-inclusive attributes ‘all-beings-without-exception’ cannot 
have its parellel — in that case it would not be ‘all-beings-without- 
exception’ — and hence cannot be found in two things together or 
alternatively. Thus the said all-inclusive property establishes the 
total identity of the individual Soul and the Absolute and hence atho 
is expletive only. 

50* Knot (bandha): Cf. the Tamil pandam (from Skt. denoting 

the knot in a conspicuous size, made of cloths etc*, soaked in oil etc*, 
set ablaze and used as torch. 

51* If one can have the liberty to correct the present sentence in the com- 
mentary, then one may tentatively suggest an emendation like 

“Therefore one should 
not entertain doubt regarding what is favoured by the preceptors and 
scriptures”. This may be one way of avoiding an apparent contradic- 
tion between Ag.’s initial stress on the importance of doubt for an 
investigator (Introd.) and his present statement* 

52, Deities of the sense-organs etc*: Cf, Ag.’s gloss under IV, 31 and 34* 
Cf* also his own gloss under III, 11 ff. 




Chapter Five 


Arjuna said — 

O Krsna, you commend renunciation of action 
and again the Yoga of action; which one of these two 
is superior [to the other]? Please tell me that for 
certain. (1) 

Samny^sam etc. Is renunciation superior or Yoga? This 
is the question of the doubting person (Arjuna). (1) 

The Bhagavat said — 

Both renunciation and the Yoga of action effect 
salvation. But, of these two, the Yoga of action is 
better than renunciation of action. (2) 

Samnyssah etc. Renunciation and the Yoga of action-not 
only one, but two — are mentioned here. Happily joining together 
they yield salvation. [However], the superiority of the Yoga 
[over the renunciation] is due to the fact that but for the Yoga, 
renunciation does not exist, (2) 

That person may be considered a man of perma- 
nent renunciation, who neither hates nor desires. For, 
O mighty-armed! he who is free from the pairs 

[of opposites] is easily released from bondage [of 

action]. (3) 

Jneyah etc. Therefore he alone is all the time man-of- 
renunciation, by whom both desire and hatred have been 
renounced from his mind. Because his intellect has come out 
of the pairs of anger, delusion and others, he is released just 
easily. (3) 
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The childish, and not the wise, proclaim the paths 
o' knowledge and the Yoga as different. He, who has 
properly resorted to even one [of these two], gets the 
fruit of both. (4) 

What state is reached by men of knowledge-path, 
the same is reached by men of Yoga subsequently.* 
[So] whosoever sees the knowledge-path and the Yoga 
to be one, he sees [correctly], (5) 

Samkhya-Yogau etc. Yat samkhyaih etc. There is nothing 
to differentiate as ‘This is path of knowledge’ [and] ‘This is 
Yoga’. Indeed both these are ever inter-connected. Know- 
ledge is not without Yoga;^* and Yoga also is not without 
knowledge. Hence the identity of these two. 3 (4~5) 

O mighty-armed (Arjuna)! Renunciation is 
certainly hard to attain excepting through Yoga; the 
sage who is the master of Yoga^ attains the Brahman, 
before long. (6) 

Samnyasastu etc. [Here] the word tu is used in the sense 
of ‘affirmation* and it is to be construed in a different order. 
[Hence the meaning is] : For a person without Yoga, it is certainly 
hard to attain renunciation. Because, as it has been already 
shown^ logically, it is difficult to renounce actions. But, it is 
certainly easy for men of Yoga to attain this.^-'^ That has been 
said earlier. (6) 

A master of Yoga, whose self (mind and intellect) 
is very pure and is fully subdued, the sense-organs 
controlled, and Soul is [realised to be] the Soul of all 
beings -he is not stained, eventhough he is a performer 
[of actions]. (7) 

A master of Yoga, knowing the reality would 
think 1 do not perform any action at all\ For, he 
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who, while seeing, hearing, touching, smelling, eating, 
going, sleeping and breathing; (8) 

Talking, rejecting, receiving, opening and closing 
the eyes, bears in mind that the sense-organs are 
on their respective objects; and (9) 

Who performs actions by offering them to the 

Brahman and giving up attachment — he is not 

stained by sin just as the lotus-leaf is [not stained] by 
water. (10) 

Having given up attachment, the men of Yoga 
perform action, just with the body, with the mind, 
with intellect and also with sense-organs, for attaining 
the Self. (11) 

Yogayuktah etc. up to mma-siddhaye. He, whose (by whom) 
Self is [realised to be] the Self of all beings, is not stained, 
eventhough he performs all [sorts of] actions. For, he has 
undertaken neither what is enjoined nor what is prohibited. 
Hence, even while performing actions such as seeing and the 
like, he bears in mind, — i.e., he resolves with [all] firmness of 
observation, — that ‘If the sense-organs like eyes etc., function 
on their respective objects, what does it matter for me? Indeed 
one is not stained by what another does*. This act is noth- 
ing but dedicating one’s actions to the Brahman. In this regard 
the characteristic mark is his detachment. Due to that he is 
not stained. Because they do not have attachment, the men of 
Yoga perform actions only with their body etc., that are freed 
from attachment and do not depend on each other. (7-11) 

Having abandoned [the attachment for] the fruit 
of actions, the master of Yoga attains the highest Peace. 
[But] the person, other than the master of Yoga, atta- 
ched to the fruit of action, is bound by his action born 
of desire. (12) 
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Yuktah etc. Highest: that from which there is no 
return. (12) 

Having renounced all actions by mind, a man of 
self-control, dwells happily in his body, a nine-win- 
dowed mansion, neither performing, nor causing others 
to perform [actions]. (13) 

Sana -tic. [He would view as] : ‘Just as for a person 
within a house there is no connection with dilapidation etc., 
that are found in the house, in the same way for me too residing 
in the body-house beautified with nine windows in the form of 
openings like the eyes etc., there is no connection with its 
attributes,* (13) 

For — 

The Lord (Self) acquires neither the state of being 
a creator of the world, nor the actions, nor the con- 
nection with the fruits of their actions. But it is the 
inherent nature [in It] that exerts. (14) 

Na kartrtvam etc. This Soul does not do anything for 
anything.^ But, Its exertion is only Its inherent nature 

and it is not due to any desire for results. For, the Bhagavat, 
the Conscious Energy Itself Whose ultimately true inherent 
nature is the Illumination-Bliss-Freedom-of-Will, and Which 
brings out, merely by Its own nature, the continuous series of 
creation, maintenance and withdrawal of all (the Universe); 
hence in It, there is never a departure, even to a little extent, 
from Its own inherent nature. Hence there is no such thing as a 
particular stage of being a creator i.e., a creatorhood separate 
[from Itself], Because that does not exist, what actions can be 
there ? If actions are not there, the fruit is to be of what or for 
whom? Then what connection could be there with the fruit of 
action ? 

[Further], ‘action’ in this context is [only] the te>3- 
Isakti] or creative energy [which is nothing but His will], and 
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‘result of action’ too is only the fruit of this kriya. For 
example, the activity like rotating the [potter’s] wheel by the 
stick is not [actually] different [from what is to be created i.e., 
the pot]. Nor the creator of the pot is different from it. For, 
all exist within the Conscious Energy. Therefore, it is only the 
Animate Sovereifn Supreme Lord that manifests in this and that 
form. Therefore there exist no activity and its result etc., 
apart from That. This is the demonstrated conclusion [of the 
scriptures], (14) 

So, if there is no activity or its result [as stated above], 
then even the result, ordained in [the scriptural] injunctions'^ 
cannot have a status of being produced by the unseen [cause],* 
After saying this in the first hemistich [of the following verse], 
the Lord justifies in the other hemistich the same statement with 
rafcrence to the men of mundane life : — 

The Omnimanifest (Soul) takes [upon Itself] neither 
sin nor merit [born] of any [action]. But, the perfect 
knowledge is clouded by Illusion and hence the crea- 
tures are deluded. (15) 

Nadatte etc. The sinful acts and the like have been effec- 
ted not by the Soul; but they have been effected by the Illusion 
belonging to It, just as a poison is effected in the nectar by a 
doubt. 

Therefore — 

In the case of those whose Illusion has been, 
however, destroyed by the Self-knowledge, then for 
them that knowledge illumines itself, like the sun. (16) 

Jnanena etc. When however the Illusion is destroyed 
by knowledge, then the natural capacity of knowledge, in illumi- 
nating itself and other things starts to work automatically just 
as the sun does when the darkness is lost. Indeed when the 
doubt [of poison] is completely rooted out, the nectar does the 
work of the nectar just automatically. (16) 
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But this is possible for those who have their intellect and 
mind gone to This [Self] and have abandoned [all] other activi- 
ties. To make this idea clear [the Lord] says — 

Those, who have their intellect and self (mind) 
gone to This; who have established themselves in This 
and have This [alone] as their supreme goal; and who 
have washed off their sins by means of [perfect] know- 
ledge — they reach a state from which there is no more 
return. (17) 

Because it is only the inherent nature that exerts thus, 
therefore [the Lord] says that the men, who have destroyed 
their Illusion would remain as follows — 

The wise men look, by nature, equally’ upon a 
Brahmapa, rich in learning and humility, on a cow, on 
an elephant, and on a mere dog and on a dog-cooker 
(an out-caste). (18) 

Fidyff-etc. So, regarding a Brahmana these men of Yoga 
entertain no such view as ‘I shall become a man of merit by 
serving him* and so on; regarding a cow, no [idea] like Tt is 
purifying and sacred’ and so on; regarding an elephant, no 
thought of wealth and so on; regarding a dog, no conviction that 
it is impure, mischievous and so on; and with regard to a dog- 
cooker no opinion that he is a sinner, is impure and so on. That 
is why it is said that ^they look equally [upon these]’ and not 
that ‘they act equally [with them]. This has been said as — 

The Self, which is of the nature of pure Conscious- 
ness, [shines] in the bodies of all; no discriminating 
factor exists anywhere. Hence, the person who has 
conquered the cycle of birth-and-deatb, remains 
considering all as fully absorbed in That (Conscious- 
ness) verse 100). 

Here too nothing but this stream of thought^^ has been mentioned 
by ‘remains considering’. (18) 
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The proper mental disposition of a man of wisdom, says 
[the Lord], would be like this : 

The Brahman-knower, who is disillusioned, who 
is established in Brahman and has a firm intellect, 
would neither rejoice on meeting a friend nor get agi- 
tated on meeting a foe. (19) 

Na prahrsyet etc. In the case of this person, who habitu- 
ally looks [upon all] alike, the classification of foes and friends 
is at the level of mundane business alone, and not internally, as 
he is firmly established in the Brahman. (19) 

He who, with his self (mind) not attached to the 
external contacts, finds happiness in the Self-that per- 
son, with his self engaged in the Yoga, pervades easily, 
suffering no loss, the Brahman.^^ (20) 

He, in whom there is no desire for the external touch viz., 
the object-he thinks says as follows the Bhagawat “ 

The enjoyments that are born of contacts [with 
objects] are indeed nothing but sources of misery and 
have beginning and end, [Hence], an intelligent man 
does not get delighted in them, O son of Kunti ! (21) 

Ye hi tic. He considers indeed as follows: ‘All enjoy- 
ments born of the external objects are in the form of causes of 
misery; and even otherwise, they are impermanent*. (21) 

Whosoever, right here, before abandoning the 
body, is capable of bearing the force sprung from desire 
and wrath -he is considered to be a man of Yoga and a 
happy man. (22) 

iaknoti etc It is not easy to accomplish this; [for], if this 
force of wrath and desire, hard to bear, is endured till the last 
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moment of the body, not for a moment alone -then is the 

total Bliss achievement. (22) 

He, whose pleasure, delight and again light are 
just within - O son of Prtha ! he attains the supreme 
Yoga, himself becoming the Brahman. (23) 

Yo'ntah etc: Within : For him there is happiness nowhere 
but within and it docs not depend on any external object ; there 
alone he rejoices; his lustre is there only. But, there is an appa- 
rent ignorance [of him] in his worldly dealings. That has been 
said as — 

*[A man of realisation] would wander, like a fool, 

with no inclination for discussion.* {PS, 71) *3 (23) 

The seers, whose dirts have decayed; by whom 
dualities have been out off; whose self (mind) is cont- 
rolled; and who are delighted in the welfare of all; they 
gain the Brahman, the Tranquil One.^^ (24) 

Labhante etc. This [goal] is however possible to attain for 
those in whom the double knots in the form of dualism and 
doubti^ have been cut off. . (24) 

At all times there is the tranquil Brahman for the 
ascetics who have severed their connection with desire 
and anger, who have controlled their mind and have 
realised their Self. (25) 

Kama -oic. For them at all times i.e., at all stages, 
there is Brahman-Existence, the ultimately true one,'® and it does 
not look for the time of control'^ [of the mind (mediation)] (25) 

Warding off the external contacts outside; making 
the sense of sight in the middle of the two wandering 
ones; counter-balancing both the forward and back- 
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ward moving forces that travel within what acts 
crookedly; (26) 

The sage, who has controlled his sense-organs, 
mind and intellect; whose chief aim is emancipation; 
and from whom desire, fear and wrath have departed — 
he remains just free always. (27) 

SparsM etc.; Yatendriy a- tie. Warding off outside, i.e,, 
not accepting, the external contacts (objects); establishing all 
the sense-organs^’^^- indicated by ‘sense of sight* -in the middle 
place in between the two wandering ones, i.e., the right and the 
left views in the form of desire and wrath^^ viz., in that particu- 
lar place which is free from both these; he would remain fixing 
in equipoise {or making neutral) both the forward (upward) and 
backward (downward) moving forces viz., the pious and impious 
acts,*^ within the mental modification. NasQ^^ ‘that which acts 
crookedly*. This is mental modification, because it behaves 
crookedly i.e., inequally due to anger etc. The same is in the 
external plane . 21 A man of Yoga of this type is just free, though 
he transacts all mundane business. (26-27) 

Having known, Me as the Enjoyer of [the fruits 
of] sacrifices and austerities, as the great Lord of all 
the worlds, and as the Friend of all beings, he (the 
man of Yoga) attains peace. (28) 

Thus ends the FIFTH CHAPTER in the 
Holy Bhagavadgltu. 

BhokUtram etc, [The Lord is deemed to be] the enjoyer in 
the case of their fruit of the sacrifices. For, it is in favour of 
Him that the fruit is renounced. The same is with regard to the 
austerities. By knowing the nature of the Lord as such, m man 
of Yoga is released, whatever way he may remain in. (28) 


MAY THERE BE HAPPINESS i 
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Here is the Catch-verse : 

Even the fool-like mundane business of a person (man of 
Yoga) who views here all beings, without exception, as equals, 
turns to be just for emancipation [of him ]. 22 

Thus ends the FIFTH CHAPTER in the 
Holy Bhagavadgiturthasahgraha written by the revered 
Rdjnnaka Abhinavagupta, the best among the illustrious 
great teachers of the Mahesvaras. 


Notes 

1 . Is reach3d.»*»»subsequentiy : Cf. - 

Rk. 

2. Knowledge is not without Yoga ; It may be noted that Arjuna’s ques- 
tion is with regard to the relative importance of what are called 
samnyasa and yoga, the two terms ordinarily denoting renunciation 
[of action] and the action-Yoga, The Bhagavat’s answer also com- 
mences with them in verse 2 and 3 above and it deals with the same in 
verses 6 if., below. But in between, in verses 4 and 5, it deals with the 
identity between what are called samkhya and yoga, — two terms 
generally used in the sense of ‘knowledge’ and ‘the action-Yoga*. 
Other commentators like Sankara, BhSskara, Ramanuja, Madhusudana 
Sarasvatl etc,, point out this inconsistency and follow their own 
respective ways to arrive at a sort of consistency. Ag, however docs 
not seem to bother himself with this problem and so is Rk. too. Both 
take samnyasa and sUmkhya in their ordinary senses. However, the 
ultimate idea intended to be conveyed by samnySsa and samkhya 

, seems to be one and the same even according to Ag. as it is so accord- 
ing to Sankara and Bhaskara. Cf. ^ \ 

^ (under verse 2 above) and ^ fiWT; 

^t^rtsfir W iw (under verses 4-5). 

3. Th* identity of these two: The GitS tries to establish the identity of 
the SStnkhya and the Yoga on the basis of the identity of their pur- 
pose. To arrive at the same conclusion Ag. adds another reason viz., 
their co-extensiveness. 

4. Master of Yoga : Yukta and yuhjdna are generally employed to denote 
respectively the one who has already completely mastered the Yoga 
and the one who is on the way to that stage. 

5. Already shown ; I.e, in HI, 13 ff. above. 
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5A. This statement of Ag. is clear enough to suggest that he most pro- 
bably concurred with Sankara in taking brahman (2nd half of the 
verse) as a term indicating sarnnyasa itself mentioned in the first half 
of the verse, and that he does not subscribe to the text-twisting 
method of Bhaskara in this context. 

6. This Soul*- anything etc. In this paragraph as well as in the next one 
viz. Further, action etc., Ag. gives the Satkaryavada (a theory accord- 
ing to which the effect — even before it seems to take birth — exists 
in its causes) as accepted by the ^aiva Absolutists. This theory lays 
foundation for the Abhasavdda or the theory of manifestation. 

Moreover the word kriya in the passage ^ fen has a tech- 
nical import. The Lord, the Self desires to know or to act; and that 
desire is called kriya (i.e. kriyasakti) in the PratyabhijnS literature. 
Cf. 

^TfT ^ <n fen i 

[?55?n, (*r^ - (^iva„ i, 19). 

and the commentary thereunder. See also 

in the commentary thereunder# Further the entire statement of Ag. 
under the present Gita verse may be better appreciated in the light of 
the following : 

I. ^ fe?& m I 

W ferr iWT II 

5T«tT *[W(: >T<^: II 

sf'Si’^cl I 

“riclR^^ ^ I 

cRW srifen 3^1 asrferft^: ^ ii 

— iiva. Vfi 42-49, 

5raT fW 

(*nRr) at 

[*iarR^4^iJ|f] s^nMcr Jill [fr^] swifer 

ajsrrfiraT: Utpaladeva’i 

Vivrti thereunder# 
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3. 1 

fir? qsr i| m cr^nt^: ?ii Rfirsm 1 
3 gRitR?=5§?t?5Tr^er 1 
fir«re5?T ^ ^os'^^irfinsjitn: 11 
fii?f firl^sfiJIf: I 

RhI; f %; II 

— TA, IX, 36-39. 

7. The results ordained. injuctions : Or ‘the result [generally believed 

to have been] brought about by the Fate.’ 

8. The unseen cause: I.e., the unseen effect otherwise known as opiJrva 
which is believed to be directly produced by the good or bad actions 
of the individuals and to be the eventual cause of pleasure and pain. 

9. By nature^ equally: Cf. % 

— Rk« However, our rendering follows Ag* who seems to 
treat as an Adverb. Perhaps this is due to the fact that the 
Kashmir recension, wihch Ag. had with him did not contain the verse s 

#r IfitfT: ^ ^ R*Icf fPT: I 

ft ^Tfi ^ ?r9n?^^5tfir it ftimt: 11 

a verse that is met with after verse 18, in the Vulgate. But even 
without this verse with him, Rk, has taken of as 

the object of dri, as Sankara and others have done, 

10. Cf. Nothing but this stream of thought etc. Bhavana ordinarily means 
‘imagining, fancying’ as in But fancying 

does consist of an element of wrong notion. Hence Ag.’s gloss on 
bhsvayan* Cf. 

*imRift - 'RRft? sfi ^ sTKJR., =1 g 

wrarR^rr «ri: 

i^ivopadhyaya’s Vivrti on the present verse in the VB» 

11* His Self engaged in the Yoga Brahman * Cf. 

^ 53it5*n ?iwR3d?i ft?iT?ft?n*er:?fCw: > 

apwi 3jRft59t mr, mi anrg^ - 

Rk. 

12 Sec the Tippaip. on the passage concerned. 

13. The quotation is from the ParamSrtkasara of Ag. himself, and it 

i occurs in the context of describing the behaviour of the man of reali- 
sation. The complete verse runs ■— 
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5Tir \\ (verse 71) 

14. The tranquil one: Dissolve: ft^fcf «fr?f 

See below. Cf. 5151W m] — 

Rk. 

15* Dualism and doubt : Dvaidha has been taken in the sense of samsaya 
‘doubt’ by ^arakara and Bhaskara, and in the sense of dvaita-pratyaya 
‘sense of duality’ by Rk. while Ag. combines both these senses. 

16. That is ultimately true which is not annulled anywhere at any time in 
anything. Probably the idea of ‘ultimately true existence’ has been 
suggested by nirvana of the Gita verse under study for which a tenta- 
tive etymology has been suggested in the Tippanl. 

17. The time of control of mind: Or ‘the time of the destruction [of 
body]. 

17A. Establishing all sense-'organs etc. As we have earlier seen more than 
once, the J^aiva Absolutists do not subscribe to the view that a sage 
should not accept the external objects, a thing which is apparently 
prescribed by the statement in the first quarter of the verse 26. Hence 
Ag. seems to feel obliged to elucidate the point so that there may not 
be any contradiction. ' 

18. Desire and wrath : The word bhru is to be derived from the root 

bhram ‘to wander’ (1 Class) or from the root bhram ‘not to remain 
quiet* (V Class). In either case, the dual can denote anger 

and desire as well as the left and the right- views because they do 
fluctuate and do not remain quiet. 

19. The pious and impious acts: Generally prana and apana are derived 
respectively from pra ‘forward’ or ‘upward’ plus the root an ‘to go' 
(II Class), and from apa ‘backward’ or ‘downward’ plus the same an 
‘to go*. Hence, these two words may literally denote the pious and 
impious acts respectively, as they are responsible for the movements 
both forword and backward. No doubt Ag. in this context has in his 
mind an authority like : 

‘Due to virtue is the ascent to the higher region; 
due to vice is the descent to the lower region’ ■— SK, 44. 

20. Nasd : Usually ndsd is derived from nas ‘to sound’ (I Class). 

However Ag. appears to derive it from nas ‘to behave crookedly* 
(I Class) ^ TOT, So ndsd can denote the mental 

modification, because it behaves always crookedly or inequally. For 
a reference to the association of ndsd with crookedness cf. 
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and 


— ^riharsa’s NaisadhlyacaritOf IX, 41. 

m\- 

3TT?cT: I 

— MallinStha’s JlvQtu thereunder. 


Two of the MSS of the Amarapadamrti derive ndsd from nas. See the 
AK, I, Adyar Ed., p. 419. 


21. Tht same is plane : This statement seems to mean that the etymo- 

logies given above of hold good even with regard to the external or 
physical entities that go generally by these terms viz., the eye-brow, 
the upward breath, the downward breath and the nostril. It may be 
noted that only these physical entities are meant in these Gita verses 
by other commentators like Sankara, BhSskara^etc. 

Now because, according to Kashmir Saivism, the sense objects 
like touch etc., do not fall outside the all-inclusive Supreme Self- 
Consciousness, a slight emendation of the text has been suggested (sec 
Tippanl), so that man’s wrath and desire, the idea of right and 
wrong etc, alone are declared to be outside the Consciousness. 

22, The idea expressed in this verse may be compared with above verses 
19 and 24 as well as with Ag.’s comments thereon. 



Chapter Six 


The subject matter that has been thus established in the 
aeries of the preceding chapters is summarised by a couple of 
vreses. 


The Bhagavat said : 

He who performs his bounden action, not depend- 
ing on its fruit, is the man of renunciation and also the 
man of Yoga! and not he, who remains [simply] 
without his fires and actions [is a Samayasin or a 
Yogin] ‘ (1) 

What [the learned] call renunciation, 0 son of 
Pandu, know that to be [the same as] the Yoga. For 
without renouncing intention [for fruit], one does not 
become a man of Yoga. (2) 

Ansiritah etc. Yam etc. Bounden : Ordained [in the law 
books] according to one’s caste etc. [Thus] man-of -renunciation 
and man-of-Yoga arc synonyms. That is why [the Lord] says, 
‘what [the learned] call renunciation’ etc. Therefore, without 
Yoga no renunciation is possible. Similarly Yoga is not possible 
without renouncing the intention [for fruit]. Consequently, the 
Yoga and renunciation arc ever interlinked. The idea, suggested 
by ‘not he who remains [simply] without his fires etc.* is this: 
He remains neither without fires, nor without actions and yet he 
ii a man of renunciation, Hence this is strange. {1-2) 

Of course, following the principle [involved in the state- 
ment] ‘Playing dice is the kingship, without throne*,* and fol- 
lowing logic it has been asserted already that renunciation is not 
possible for a person who remains simply without actions. Yet— 
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For a sage, who is desirous of mounting upon the 
Yoga, action is said to be the cause; for the same 
[sage], when he has mounted upon the Yoga, quietude 
is said to be the cause. (3) 

Aruruksoh etc For a sage: For a man of wisdom. 

: that which requires to be performed. (1st) : a 

means to attain. Quietude : to remain uniaterrupted at the stage 
[already] achieved. Here Cause (2nd) is an indicator. ^ (3) 


The same idea is made clear as- 

When, a person indulges himself neither in what 
is desired by the senses nor in the actions [for it], 
then [alone], being a man renouncing all intentions, he 
is said to have mounted on the Yoga. (4) 

Yadd etc. What is desired by the senses : Objects of senses. 
The actions for them : actions such as earning the objects and so 

on. (4) 

In this [path of] knowledge one should be necessarily 
attentive. This [the Lord] says - 

Let a person lift the Self by self and let him not 
depress the Self. For, the self alone is the friend of 
the Self and self alone is the foe of the Self. (5) 

The self is the friend of that Self by Which the 
self has been verily subdued; but [in the case of] a per- 
son with an unsubdued self, the self alone would abide 
in enmity like an enemy. (6) 

Uddharet etc. Bandhuh etc. In this [path] there is no other 
means excepting the self i.e. nothing but one’s mind. Indeed the 
lubdued mind is a friend and it lifts up [the Self] from the 
highly dreadful cycle of birth and death. But the unsubdued 
one does the act of enmity as it throws [the Self] down in the 
horrible hell. 
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The characteristic mark of the subdued-minded man is 

this : 

The thinking of the person, with subdued mind 
and [hence] with complete calmness, remains in equili- 
brium in the case of others and of himself, in cold and 
heat, in pleasure and pain, like-wise in honour and 
dishonour. (7) 

Jita-txc. A person with complete calmness : a person with- 
out ego. [The thinking etc.] : A thinking that entertains no 
difference in the case of others and of himself, and of cold and 
heat etc., i.c., [entertains] no like and dislike [for them]. (7) 

He, whose self (mind) is satisfied with knowledge 
and with what consists of varied thoughts; who remains 
peak-like and has completely subdued his sense organs; 
and to whom a clod, a stone and a piece of gold arc 
the same -that man of Yoga is called a master of 
Yoga.= (8) 

Jnana - etc. Knowledge : a knowledge which is different 
from the false one. ^ What consists of varied thoughts : the action 
in which varied thoughts are involved, i.e.the action"^ that is 
born as a result of preceding thoughts of reasoning. (8) 

He whose mind is equal in the case of the friend, 
companion, enemy, the indifferent one, the one who 
remains in the middle, the foe, the relative, the righteous 
and also the sinful — he excclls [all]. (9) 

^uhrt etc. Friend is one whose heart remains good and 
auspicious without cause (on its own accord), CampanwnsMp 
is [that which is felt] mutually. Enmity is [also that which is felt] 
between one another The indifferent one: the one, who is free 
from both these. One who remains in the middle: he who is 
partly a friend and partly an enemy. Foe : he who deserves to 
be hated, [but] cannot be hated. Relative ; the one [connected] 
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by marital bondage. Whosoever is with his mind equal to 
these as well as to the righteous and the sinful; he excells [all] 
i.e., stage after stage he goes out of the cycle of birth-and- 
death. (9) 


By the worshipful-footed persons of this sort — 

Here itself, birth is overcome by them whose 
mind is established in equality. Verily the Brahman 
is defcctless and equal; hence they remain in the 
Brahman. (10) 

Iha etc. Here itself : even while the bodily connection still 
exists. Birth is overcome: because of their being established in 
equality. The cycle of birth and death does not bind them, as 
they are firmly established in equality; and equality is tht very 
Brahman. (10) 

It has been said [in verse 7 above] that [the thought] of 
the subdued-minded person [is in equilibrium]. But how to 
subdue that mind? [Having] this doubt [in mind the Lord] 
teaches certain means — like holding one’s body erect and so 
on •— for the mind-control for the sake of one, desirous of 
mounting [on the Yoga]. — 

Let the man of Yoga yoke always the self (mind) 
by remaining alone in a lonely place, with his mind and 
self (body) controlled, without desire and without the 
sense of possession. (1 1) 

Setting up in a clean place his own [suitable] 
firm seat which is predominantly of cloth,* skin and 
kwifl-grass, and which, is neither too high nor too low 
for him; (12) 

Sitting there on the seat and making the mind 
single-pointed, let him, with the activities of his mind 

and senses subdued, practise Yoga* for self-purifica- 
tion. ( 13 ) 
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Holding the body, the head and the neck erect 
and motionless; remaining firm; looking properly at 
his own nose-tip; and not looking at [different] 

directions; (14) 

Being calm-minded, fearless, firm in the vow of 
celibacy; controlling mind fully; let the master of Yoga 
remain, fixing his mind in Me and having Me [alone] 
as his supreme goal. (15) 

Yoking his self (mind) incessantly in this manner. 
My devotee, with mind not attached to anything else, 
realises peace which culminates in the nirvana and is in 
the form of ending in Me. (16) 

Yogi tie. upto adhigacchati. Self: the mind. Let him yeke 
it: let him make it single-pointed. Always: not for a limited 
period of time. If the conditions like remaining alone etc., are 
fulfilled, this [controlling of mind] is possible and not otherwise. 
On accout of the firmness of seat, the time-nerve^^ (or the 
body ?) remains firm and due to this, mind remains firm. He, 
by whom the mental activities i.e., those that arc in the form 
of intention, and other activities of the sense-organs are subdued 
i.e,, are brought under full control; [he is the person of the 
subdued mental and sensual activities]. Holding: i.e., with 
effort. If the nose-tip is looked at, [it is possible] not to look 
at [different] directions. Let him remain endowed with the 
state of having Me alone as supreme goal. This is the meaning 
[here]. He who yokes i.e., concentrates his self (mind) in this 
manner, there arises for him Peace in which the culmination — 
as far as the end’ — is the same as attaining Me. (11-16) 

Yoga is neither for him who eats too much; nor 
for him who totally abstains from eating; nor for him 
who is prone to sleep too much; and nor for him who 
keeps awake too much. (17) 

The Yoga becomes a misery-killer for him whose 
efi'ort for food is appropriate, exertion in activities is 
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proper, and sleep and waking arc proportionate. (18) 

Yogosti etc. Yuktdthara-ctc. For foods: for sense- 
objects that are being brought [by sense-organs]. Effort: activity 
for enjoying [them]. Its appropriateness is neither to have 
unlimited indulgence, nor to have unlimited abstention. The 
same is in all cases. The rest [of the text] is clear. On the 
authority of the Sage [Vyasa], the form jagaratah ftc. [may be 
viewed correct] as those in the Vedic literature.* The same is 
in other similar instances also (17-18). 

When [his] well-controlled mind gets established 
in nothing but the Self and he is free from craving for 
any desired object - at that time he is called a master of 
Yoga. (19) 

Yadd etc. The distinguishing mark of this man of Yoga 
is : Having his mind controlled in nothing but the Self, he docs 
not crave at all [for anything]. (19) 

‘Just as a lamp in the windless place does not 
shake* - This simile is recalled in the case of the man of 
Yoga, with subdued mind, practising the Yoga in the 
Self. (20) 

Yaths etc. Just as a lamp existing in the windless pla^'e 
does not shake, so is the man of Yoga. Shaking in his case is 
the efforts like acquiring sense objects and so on. (20) 

Now, the characteristic of this Brahman - Itself being 
Its own nature*^ - is described indirectly with a good number of 
adjectives. This is different from the characteristics assumed in 
other systems - 

Where the mind, well-restrained through Yoga- 
practice, remains quiet; again where, observing, by 
the self, nothing but the Self, he (Yogi) is satisfied in 
the Self; (21) 
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Where he realises that limitless Bliss Which is to 
be grasped by intellect and is beyond sences; remaining 
Where he does not stir out from the Reality; (22) 

And having attained Which, he does not think of 
any other gain as superior to That; being established in 
Which he is not shaken much by misery, however 
powerful that may be; (23) 

That he would realise to be the cause for [his] 
cessation of [his] contact with misery and to be the one 
made known by Yoga, With determination That is to 
be yoked in Yoga by a person of undepressed mind {or 
of the depressed mind). (24) 

Yatra etc. upto anirvinm-ceiasa. Where the mind wel! res^- 
trained remains quiet : i.t., on its own accord. Where he realises 
the limitless Bliss: because the dirts created by the sense-objects 
are absent. Any other gain : the gain obtained through the close 
contacts with wealth, wives, children etc. The idea is : 
With regard to other objects, the notion of their being sources of 
pleasure disappears; and it is the nature of the thing in question. 
Not shaken much: not shaken to a great extent; [hence] there 
is yet [a little] shaking in him, purely due to [former] mental 
impression; and it lasts only for a moment due to his compassion 
[towards all creatures], and not due to the wrong notions like 
‘Alas ! I am undone 1 What is to be done by me.’ and so on. 
That, due to which the cessation of contact with*® misery results- 
that must be yoked i.c., practised (concentrated upon) by all 
means, with determination i e., with faith, born of the belief [in 
the Self], Of undepressed mind: i.e., because the goal has been 
reached. Or of depressed mind : i.c., depressed that the birth- 
and-death-cyclc is very firm and is full of misery. {21-24} 

The means for abandoning desire is to abandon intention. 
This [the Lord] says : 

In order to renounce* completely all desires that 
are born of intention, let a person, restraining the 
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group of sense-organs from all sides by mind alone; (25) 

Very slowly remain quiet, keeping the mind well 
established in the Self by means of the intellect held 
in steadiness; and let him not think of anything 
(object). (26) 

S amkalp a - Qto, !^anai^ cic. By mind alone: i.e., not by 
withdrawing from activities. Holding steadiness; thinning, step 
after step, the misery born of desire; let him not think anything 
like receiving and abandoning objects and so on. 

Others have explained [the passage] as ‘Let him think only 
negation (or void). But this (explanation) is not up to our 
taste. For, that would result in the doctrine of nihilism. (25-26) 

What is to be achieved is not a mere withdrawal [of one- 
self] from the objects. This is stated as — 

By whatever things the shaky and unsteady mind 
goes astray, from those things let him restrain it and 
bring it back to the control of the Self alone. (27) 

Indeed the Supreme Bliss comes to this highly 
tranquil-minded man of Yoga, whose passions remain 
quietened, who has become the Brahman and who is 
free from sins. (28) 

Thus yoking the self always, the man of Yoga, 
with subdued mind, easily attains a complete union 
[viz.,] the Brahman. (29) 

Yatah etc. upto adhigacchati. From whatever objects 
the mind returni, immediately after its return, let him quieten 
it on the Self. Otherwise, being not firmly established [in the 
Self], the mind would again take hold of nothing but the sense- 
objects. But the Bliss, assuming the roll of an agent** {or 
subject, kartr-hhuta) comes to the object {karmabhuta) > via., 
the man-of-Yoga, whose mind remains quite in the Self. By this 
way alone the men-of-Yoga attain the Brahman easily and not 
by [any] difficult Yoga etc. This is the idea [here]. (27-29) 
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He, who has yoked the self in Yoga and observes 
everything equally"'^ perceives the Self to be abiding in 
all beings and all beings to be abiding in the Self. (30) 

Sana-ctQ. Let him consider the Self to be entering into 
(i.e-, inherent in and manifesting as) all beings as a perceiver 
(or as a subject); again let him unify all beings in the Self 
through his realisation of the Self as being object [for themj.i* 
As a result of this, there arises a capacity to observe equally 
and also arises the Yoga. This is in short what is meant here. 
The details have been dealt with by myself (Ag.) in [my] manual, 
like the Bhedavadavidarana and [my commentary], the Devistotra- 
Vivgrgna;^^ and hence they may be ascertained there only. (30) 

The same idea is made clear [as] - 

He who observes Me in all and observes all in 
Me -for him I am not lost and he too is not lost for 
me. (31) 

Yo Mam etc. Loss: i.e., on aceount of serving no purpose 
[on the part of a thing]. For example: He who does not sev 
the all-pervasivc nature of the Supreme Self, from him the Sup- 
reme Self has fled away, because It does not reveal Its own 
nature. Further, this aggregate of objects, which is being per- 
ceived, remains settled down in the Supreme Self, which is the 
very nature of their illumination (being known). Now, whosoever 
fails to view the object as such, he gets lost from the nature of 
that Supreme Self. For, nothing shines without It. On the 
other hand, he who finds Me (the Supreme Consciousness) ai 
immanent in all — for him I am not lost; because 1 appear [to him} 
in my own nature. [Again], when he perceives objects in Me— 
when his perceiverhood is complete on account of the possibility 
of illumination and manifestation of these objects due to 
This‘S — then he is not lost for the Supreme Self. (31) 

He, who, established firmly in the oneness (of Me), 
experiences Me immanent in all beings - that man of 
Yoga, is never stained, in whatever stage he may be. (32) 
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Sana- etc. Whosoever is completely possessed of the 
knowledge of this kind, he necessarily realises the Bhagavat as 
one and immanent in all and does not get stained [by any of his 
actions] in whatever condition he is. (J2) 

Whosoever finds pleasure or pain eqally in all as 
in the case of himself- that person is considered to be 
a great man of Yoga, O Arjuna ! (33) 

Atma-ttc. ‘That he finds the pleasure and pain of all on 
analogy of himself’. This is only a statement of characteristic 
mark [of theYogin]; and it is not an injunction’^ enjoining a 
new action. (33) 

Arjuna said ; 

This Yoga of equal-mindedness which has been 
spoken of by You, O slayer of Madhu, I do not find 
[any] proper foundation for it, because of the unsteadi- 
ness of the mind. (34) 

O Krspa ! The mind is indeed unsteady, destruc- 
tive, strong and obstinate; to control it, I believe, is 
very difficult, just as to control the wind. (35) 

Ya ^yam etc. Cancalam etc. By this and which, the two 
words denoting [respectively] what is actually perceived and 
what is not perceived, the following is indicated : Thanks to the 
series of methods spoken just before by the Bhagavat, the 
Brahman is of course clear and has been no doubt shown as if by 
perception. Yet, It remains at a great distance due to the un- 
steadiness and wickedness of the mind, and It behaves as if It is 
beyond perception. [Destructive]: The mind destroys both the 
visible and invisible [ends of man’s action]. Strong: powerful. 
Obstinate : imposible to ward off from evil acts. (34-45) 

Now the answer - 

The Bhagavat said ; 



VI-] 


Translation 


m 


O mighty-armed ! No doubt, the mind is unsteady 
and is hard to control. But it is controlled by practice 
and through an attitude of desirelessness, O son of 
Kunti ! (36) 

Asamsayam etc. Through an attitude of desirelessntss, 
the craving for sense objects is destroyed. Through practice, 
stage after stage, the side of emancipation is occupied [by the 
mind]. Hence both arc included. Regarding this, it has been 
said by the revered author of the Bha$ya^^ as: 

The restraint of mental modifications depends on 

both [the attitude of desirelessness and practice]. (36) 

Hence is this solemn declaration : 

My belief is that attaining Yoga is difficult for a 
man of uncontrolled self (mind); but it is possible to 
attain by [proper] means by a person who exerts with 
his subdued self. ' (37) 

Asamyata- etc. In no way whatsoever, is the Yoga 
attainable for a man with uncontrolled self i.c., for a man with- 
out desirelessness. One, with subdued self: one, with an attitude 
of desirelessness. By him who exerts : by him who has practice. 
By means : by undertaking the means enjoined in many scriptu- 
res of the Siddhinta and the rest.'* (37) 

Arjuna said - 

A person who has faith and is desirous of reaching 
the path (goal) of the good; [but] whose mind has seve- 
red from the Yoga; and who [therefore] strives not and 
is quite perplexed in the path to the Brahman; (38) 

Who has an undecided mind, is very much wan- 
dering [in mind] and has come under the sole control of 
delusion — to which goal does he go, having failed to 
attain the success in Yoga? O Krsna! (39) 


952 -9 
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Does he, fallen from both, get lost like a broken 
cloud?^^ Or, O mighty-armed ! having no support, 
does he meet total destruction? (40) 

Please dispel this doubt of mine completely. But 
for Yourself, 0 Krsna, no eradicator of this doubt is 
possible (41) 

Ayatah etc. upto na hyupapadyate. Even if his mind has 
moved away from the Yoga, he had reached, the faith in [his] 
mind is not lost. For, a person — even if he has achieved the 
Yoga — makes all [achievements] useless, if his faith is comp- 
letely lost. That has been said 

‘Even after attaining the perfect knowledge, if it 
gets vitiated due to the caprices of mind,^® that 
very moment it perishes soon, just as a heap of 
cotton does due to fire*. 

If a complete success in the Yoga has not been achieved, then 
having come out of this [material] world, and having not yet 
got himself absorbed in the Brahman, would he get lost? Or, 
because he has not yet got established in the Brahman, does he 
permanently get destroyed as the other world (heaven) is [also] 
ruined for him ? This is the question. (38-41) 

On this [question], the conclusion — 

The Bhagavat said — 

O dear Partha ! Neither in this [world], nor in the 
other is there a destruction for him. Certainly, no 
performer of an auspicious act does ever come to a 
grievous state. (42) 

Partha etc.. The idea [here] it : There is no [question of] 
destruction for the fallen-from-Yoga, either in this world or in 
the 6thcr; because his faith is not lost. He has indeed performed 
kn auspicious act of seeking the Bhagavat, and that act is not of 
perishing nature as the Agnisioma sacrifice etc., are. (42) 
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Having attained the worlds of performers of 
pious acts, [and] having resided there for years of 
Sa^vata, the fallen-from-Yoga is born [again] in the 


house of the pure persons, who are rich. (43) 

Prapya tic, Of^aivatai ofVisnu (personal god). [His] 
years : three years of Visnu.^^ Of the pure persons : of those 
whose mind is prone to touch (to meditate upon) the body 
(amsa)22 of the Lord. (43) 

Or, he is born (reborn) nowhere other than in the 
family of the intelligent men of Yoga; for, this birth 
is more difficult to get in the world. (44) 


Atha va etc. If emancipation is destined to come to him 
by way of difference {or in grades), then he is reborn nowhere but 
in a family of the men of Yoga. That is why [the Lord] says : 
‘For, this birth is more difficult to get’. Indeed in the house of 
the rich there are necessarily many obstacles. (44) 

There in that life, he gains (regains) that link of 
mentality transmitted from his former body. Con- 
sequently once again he strives for a full success, O 
rejoicer of the Kurus ! (45) 

Being not a master of himself, he is dragged only 
by that former practice (its mental impression); only a 
seeker of the knowledge of the Yoga passes over what 
strengthens the [sacred] text. (46) 

After that, the assiduously striving man of Yoga, 
having his sins completely cleansed and being perfected 
through many births, reaches the Supreme Goal. (47) 

Tatra etc upto param gatim. For a full success : for 
emancipation. Being not a master of himself'. Indeed being 
exclusively under the control of other [force], he is forcibly 
driven towards the practice of Yoga by that [mental impresiion 
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of his] former practice. This is not an ordinary thing. For, hii 
act of passing over what strengthens the [sacred textual] sound 
is only due to his desire for knowing the Yoga. He passes over, 
i.e., he does not undertake, what strengthens the sound i e., that 
which is of the nature of hymn-recitation etc. After that : after 
[the rise of] desire for knowing [Yoga]. Striving by method 
of practice, he attains the Vasudevahood (identity with the 
Supreme) at the time of destruction of his body. It should not 
be regarded that he has achieved success by [his practice in] that 
single body alone. Instead, it should be regarded that he had 
practised during the course of many a life-period. Therefore, 
it may be concluded that the fallen-from-Yoga is he who craves 
continuously for activities of [attaining] the Bhagavat by aban- 
doning all other activities.^^ (45-47) 

The superiority (or importance) of the Yoga, [the Lord] 
describes : 

The man of Yoga is superior to the men of 
austerities and is considered superior even to the 
men of knowledge; and the man of Yoga is superior to 
the men of action. Therefore, O Arjuna ! you shall 
become a man of Yoga. (48) 

Tapasvihhyah etc. The superiority [of Yogin] over thi 
men of austerities has already been indicated. The knowledge 
is the fruit of Yoga. Hence Yogin*s superiority^^ over the men 
of knowledge. He is superior to men of action, because he alone 
knows how to perform action. (48) 

The God-discarding difficult Yoga, docs not itself yield 
success. This is stated [as] — % 

He, who has faith and serves Me with his inner 
self gone to Me, he is considered by Me as the best 
master of Yoga, among all the men of Yoga. (49 j 

Thus ends THE SIXTH CHAPTER In the 
Holy BhagavadgitK. 
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Yoglnsm etc. He, who establishes Me in his intefcal 
organ; who is totally addicted to devotion and faith and who 
serves i.c., internally experiences Me alone, and not anything 
else, following the method of tradition, learnt by rendering 
service to the revered teachers — he alone among all the 
Yogins, is the best master of the Yoga i.e., one who is fully 
absorbed in the Supreme Lord. Thus the superiority of the 
Yoga with Godly knowledge over all [other means] has been 
explained. (49) 


MAY THERE BE HAPPINESS TO ALL I 
Here is the Catch-verse : 

All is achieved just on the proper attainment of the name 
of the Bhagavat.25 On getting the rains, the paddy crops 
bear good yield. 

Thus ends THE SIXTH CHAPTER in the 
Holy Gitcfrthasahgraha written by the revered Rujanaka 
Abhinavagupta, the best among the illustrious 
great teachers of the Mahesvaras. 


Notes 

1. Playing dice etc. Cf. grf % TO of Vamana’S 

Vrtti under his own K3vy3lahkarasutra (IV, iii, 24), which is itself a 
quotation from the Mr cchakutika. Act, II. sentence preceding verse?. 
See NSP Ed. (1910), p,'52. 

The statement in question indicates that simply playing dice 
without throne cannot go to make the kingship, and hence indi- 
cates the inevitability of the throne for royalty. On the same 
analogy, the first verse of the chapter establishes the necessity of 
action for becoming a master of renunciation. The logic of the 
inevitability of action in this regard is indicated in the second 
verse. 

2. Indicator: I.e., a necessary distinguishing attribute. The idea is 

this: The supreme quietude of the person concerned causes the on- 
lookers to discern that he has already mounted upon Yoga, It may 
be recalled that while commenting upon (BS, I, i, 3) 
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^ankai-a etc., have explained yoni, a synonym of karana ‘cause* in 
the sense “means of knowledge”. 

Here the expressions ‘one who is desirous of mounting upon 
Yoga*, ‘one who has mounted on the Yoga’, and ‘quietude’ seem to 
be suggestive of the mahout-and-elephant simile Indeed the mahout 
desirous of climbing up the animal has to perform certain action to 
reach the back of the elephant. When he has mounted on it, he is 
to sit on it well; and having his elephant in between his legs he has 
to remain firmly in a particular posture that would indicate that he 
is a well trained mahout and he would reach his goal. 


3. Master of Yoga ; i.e., the yuktas (those who have completely mastered 

the Yoga), Cf. fxfi; - Rk, 

4. The action etc. Or ‘the action that has been mentioned earlier 
logically’. 

5. Cloth: Cf. ^4 - Rk. 

6. Yoga ; Cf. - Rk. 

6 A. The time-nerve: According to the Astahgayoga system the Sun and 
the Moon Nadis, otherwise known as the Pibgala and Ida Nadis, 
create the time in the form of day and night and the SusumnS con- 
sumes the Time, Cf. 

«fT: I 

S3»^t II - HP. IV, n. 

See also Gita Ch, VIII, n. 39, 

7. The end: Here Ag. seems to explain nirvana and samsthS of the Gita 
respectively with the words samstha and prapti, 

i) Samstha (sami-stha ‘to come to an end’) ‘coming to end; 
nirvana (nir+va ‘to move’) ‘state of having no movement’; 
and again 

ii) Samstha (sam-^stha ‘to remain’) ‘remaining properly’; prSpti 
(pra-^ap ‘to attain’) ‘attaining properly’. 

8. As those in the Vedic literature: Jagratah, from the root jagr (II 
Class), is the grammatically correct form and it is the reading in 
the Vulgate. Yet Ag. prefers jagaratah and treats it as an arsa or 
obselets form. Cf. also : 

siFTCcT: , =E5IS5(?(: 1 UJSRRTfSr 

- Rk. 

(as quoted in the Critical Ed., by Belvalkar). 
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8 A. Itself being Its own nature: Dissolve 

^ \ 

8B. close contact seems to be correct reading: However, Raniero 

Gnoli prefers to correct it into samnyasa ‘renouncing (of)’* 

9. In order to renounce etc.: Or ‘Renouncing completely etc.’ if the 
reading of the Vulgate is taken into 

account. 

10* The rendering is rather tentative. According to Ag. the na ‘nega- 
tion’ in the verse should be construed with the verb cintayet, so as to 
bring out the meaning ‘let him not think any object’. Thus we have 
here According to the other commentators, whom 

Ag. refutes, seem to have na construed with the immediately follow- 
ing kincit, so as to bring out the meaning ‘let him contemplate on 
‘negation (abhavaf. So there would be here a These com- 

mentators seem to claim to receive inspiration from ^^TcRT of 
the Upanisad* Ag. thinks that this sort of negative approach to the 
Self will lead to nihilism. According to him the Gita verse teaches 
here only the abandoning of th thoughts of lower categories, in 
order to achieve a concentration on the Self. Hence Negation 
should not be meditated upon, lest the meditator himself should be 
negation itself. 

Elsewhere Ag, quotes this GTta verse comments and makes his 
point clear thus : ^ 

3i?t t 3'T'TTf^rTH, 

=1 g Ti rTT^q; \ - 

— 

arvrw trrsTOR'cT ^ 

— Ipyy under I, VI. 4-5 (Vol. II, p. 298) 

Cf. also 1 aranife - TU, II, 6. 
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11. Bliss, assuming the roll of an agent etc : Here the idea is: The Bliss 
comeson Its own accord to theYogin, who, as an object, remains 
passive; and not vice-versa,. 

11 A. Everything equally : See Ag. on Ch. Vi verse 8 above. 

12. Here Ag. gives us the basic principle of or Manifesta- 

tion Theory of the l^aiva Absolutists. According to this theory all 
that exists— whether it is subject or object— is only an abhasa or 
manifestation of the Para Samvid, Absolute Consciousness. Ag. 
says that in order to realise the Supreme, a person should first under- 
stand that all abhasas are identical with Samvid* He says ; 

^ arw: ~ IPV, under 

11. iii, 13. 

Utpaladeva describes how a Yogin would view the world of 
objects: He would view that a pot, itself being identical 
with the observer Yogin, is conscious, he too, being identical with 
object like pot, is conscious; he, being identical with SadSsiva, is 
conscious; and the latter, being identical with himself (Yogin), is 
also conscious; [the Absolute] ^iva Himself remains conscious of 
His own Self, being identical with different beings. Cf. 

TOTHtI: m 1 

HTtl \ 

— The ;§ivadrstj, V, verses, 105-110 (pp. 194-195)# 

In this light the comments of Ag. on this verse and on the following 
ones are to be understood. 

13. Ag.’s Bhedavadavidarana, and his commentary on the Devistotra are 
said to be known so far only from references to them in other works. 
For see K.C. Pandey, op. cit. p. 40. 

14. Illumination and manifestation of these objects etc.; The idea seems to 
be this : The subject-object relationship is possible provided they meet 
one another somewhere on a common basis i.e., on the Supreme 
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Consciousness. Otherwise how can the subject and object meet? 
Can the grass, pebbles etc., drifting in different streamlets ever meet? 
Thus the abhasavadins ask* Cf. 

- IPK, I, vii, 3. 
and 

3T# ^ff^Tvrr&^r i 

^ it fr^^iTT^n: 

Ag. thereunder. 

Elsewhere Ag, quotes the present Gita verse partly, calls it Adisi- 
ddhasutra and summarises its purport as : 

‘In fact every given object is nothing but the Consciousness; 
and the Consciousness is the object, and hence there is no duality 
among them’ — 

3 ^: m 

TJTTO’ - IPVV, under I, v, 2 (Vol. II, 

P. 73). 

15. Not an injunction - It is so because what has to be undertaken viz*, 
the ekatvadar^ana (the realization of oneness in all) has not been 
prescribed in the last two verses. Rather they describe what result 
comes from that dar^ana. Regarding apurm-^vidhi as ^STf'^cTSiT'T'fit 
‘injunction prescribing what is otherwise unknown’, cf* Ag* under 
Ch* IX, 26-27. 


16. Author of the Bhdsya: The authority quoted below is probably from 
the Yogasutra of Patanjali. Hence Bhdsyakrt may denote Patanjali* 
But, how is it that Ag. prefers to refer to him as Bhdsyakrt instead 
of Sutra krt ? Does he then mean the Vydkarana-MahabhiJsya by the 
simple expression Bhdsya^ Does he then subscribe to the tradition 
identifying Patanjali the Mahabhasyakara with his namesake, the 
author of the Yogasutra ? 

17. This quotation is from Patanjali’s Yogasutra* However there the 
sutra in question reads 

(I, 12) 

Hence Ag.’s quotation may be what is called ‘Quota- 

tion of idea’. 

18. Scriptures rest. What scriptures Ag. means here is not clear* 

Maybe Siddhdnta in this context means the sixth system of the list of 
seven given in the KulSrnava, These systems are the Vedic, Vaisnava^ 
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Saiva, Daksina, Varna, Siddhanta and Kaula. There each succeeding 
one is considered to be higher than the proceeding one. Cf. — 

5[%OTT|^^T m 1 

(quoted by K^C. Pandey, p. 845). 

So, by Siddhanta and the rest, does Ag. mean only the Siddhanta and 
Kaula systems? However, the Siddhanta is said to be a dualistic 
school which seems to have been accepted by Ag., only partially. 
Therefore it may be much better if we take - to be what 

is known as (i.e. a Bahnvrihi where the quali- 

ties implied are not taken into account wdth the thing itself); 
dissolve the expression as TO and 

understand it in the sense of ‘Kaula literature’ only, 

19. Like a broken cloud: The simile here seems to suggest a question 
‘whether the person would get lost temporarily like a broken cloud 
that gets lost temporarily and again rejoins’. Cf. 

w S’T: - Rk. 

The second question that follows, however, deals with the loss once 
for all, which is indicated by the vi of vinH^a. 

20. Caprices of mind is certainly due to lack of faith. 

21. Three years of Vis nu; Dissolve as ^T’^TO ^T; 

(Objective case), i^a^vaia is one of the names of the Lord 
Visnu and it is the 56th name in the Visnusahasrandma-stotra* 

We are going to see, in the Gita (VIII, 17), that 2,000 world-ages 
make one full day for Brahma (personal god). Elsewhere Ag, has 
stated, on the authority of the Agama literature, that 100 years of 
Brahma go to make a day and lOO years a night for Visnu. Cf. 

crr'wt^w 

- TA, VI, 145-46. 

And 

cr%* awm i 

— Quoted by Jayaratha thereunder* 
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Thus it is certain that Ag. believes that the person who has fallen 
from Yoga, lives in the heaven for three years of Visnu according 
to this standard, Ag. arrives at the number ‘three' (not actually 
mentioned in the Gita text) obviously in vie^? of the plural number 
samah, that requires the minimum number three, following the well- 
known Kapihjaladhikarana principle of the MTmarnsakas, according 
to which the plural number denotes only ‘three’ as long as there is 

■ no authority against it ^ See 

PMS, XI, i, 36 ff. and the commentaries thereunder. 

Though sahata generally should mean ‘perennial’, ‘constant’ 
etc., Ag. has to interepret in the above fashion, of course with a 
bit of text-twisting and jugglery, because a permanent stay for the 
fallen-from-yoga in the heaven of pleasure is not the intention of 
the text. The glosses of other commentators 

(Sankara); mh (Bhaskara); (Rk.); 

(Msj etc. are not answering the question 
‘how many years ? and Ag. has something like an answer. 

22. The body: Cf. Ag.’s comments on (Gita, IV, 7 

above) and (GIt5, XV, 7 below). 

23. Elsewhere Ag. summarises beautifully the contents of the Gita 
verses 43-47 as : 

^TT«r i 

TTIl’sf STM I 

^ II 

- FS, 100, 102. 

24. Yogins superiority etc. This follows the principle ‘the means are 
more important than the end’. 

25. All is achieved, etc. : It may be noted that nowhere in the sixth 
chapter of the Gita, the importance of the ndma or the name of the 
Bhagavat has been extolled even in the light of Ag.’s interpretation. 
On the other hand, the importance“of the Yoga with godly knowledge 
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is found stressed upon as we have seen in the last verse of the 
chapter as explained by Ag. Hence can we take the liberty to change 
drastically the text into Or, may we understand 

in the sense ‘Just on the proper attainment of 
Him, bearing the name Bhagavat W ^ W%- 

) ! Or, may we believe that Ag. gives — beyond the scope of 
the chapter — his own idea about the efficacy of the Lord’s name? 
Of course, the Bhagavannama is a sure means for a devotee to achieve 
all, including the Bhagavajjmna. 



Chapter Seven 


The Bhagavat said— 

0 son of Prtha, hear [from Me] how, having your 

mind attached to Me, practising Yoga and taking refuge 
in Me, you shall understand Me fully, without any 
doubt. (1) 

1 shall teach you this knowledge in full together 
with action; for a person who has known this there 
remains in this world nothing else to be known. (2) 

Mayi etc. JnUnam etc. The wofds jmna and vijnana 
mean [respectively] ‘knowledge’ and ‘action’J There remains 
nothing apart from these [two]. For, all the knowables are 
rooted in the knowledge and action . 2 


Among thousands of men, perchance, one makes 
elfort for the determined knowledge.’ Among those, 
having the determined knowledge - even though they 
make effort - perchance one realises Me correctly. (3) 

ManusyaifSm etc. All [persons] are not fit for this 
subject. By this statement, [the Bhagavat] has declared that, 
as the subject is difficult to grasp, it is to be learnt with 
effort. (3) 

My nature is divided eightfold, such as the Earth, 
the Water, the Fire, the Wind, the Ether, the Mind, 
and also the Intellect and the Ego; (4) 

This is the lower [nature of Mine]. Not different* 
from this is My superior nature which has become the 
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individual Soul and by which this world is maintained. 
0 mighty armed (Arjuna), you must know this, (5) 

BhUmih etc. Apar^ etc. [The demonstrative] ‘this’ denotes 
what is being perceived [as objects] through sense-organs by all 
men at the stage of mundane life. This is only one and at the 
same time is divided eight-fold. Therefore the universe is one 
and unitary, because it is made of one single material cause. 
By this statement, monism is demonstrated even while following 
the Prakrti theory.^ The selfsame Prakrti has become the living 
one i.e., the personal Soul. Hence it is superior [to what has 
become eight-fold]. It also belongs to Me alone and not to 
anybody else. This Prakrti is [thus] two-fold and varied in the 
form of the universe consisting of the knowables and the knower. 
That is why this Prakrti (the basic material nature), being the 
substratum of all beings reflected on the surface of the clean 
mirror, viz., the Self, is nothing but Selfs own nature and 
[hence] never leaves Him.^ This world: the Earth etc. [men- 
tioned in the 4th verse], (4-5) 

All beings are born of this womb.’ Hence keep 
[them] nearby. I am the origin as well as the dissolu- 
tion of the entire world. (6) 

There exists nothing beyond Me, O Dhanafijaya; 
all this is strung on Me just as the groups of pearls on 
a string. (7) 

Etadyonini etc. Mattdh etc. Keep them nearby: You should 
place them in your neighbourhood^ following the method of 
experience augmented by practice. Or [it may mean^ that] You 
should bear in mind that I, the Vasudeva, am both the origin 
and destruction of all beings. What is indicated by T’ is this : 
Even though [it is viewed that] the Absolute (Isvara) is distinct 
from the Prakrti, Soul and Supreme Soul, It remains by all 
means immanent in. all; hence there is no room for the theory of 
dualism of the Sahkhya and the Yoga schools. Just as the pearls 
on the string: Just as the string does exist unobserved in the 
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interior [in a necklace] though its form remains undetected, in 
the same fashion I remain in all. (6-7) 

0 son of Kunti ! I am the taste in waters; the 
light in the moon and the sun; the best hymn (OMy*^ in 
the entire Vedas; the sound that exists in the ether (or 
the mystic hymnal sound in the entire Vedas - a sound 
that is in the ether); and the manly vigour in men. (8) 

Raso 'ham apsu etc. I am that [basic] taste which has not 
yet developed as to have the classification of sweetness and so 
on, and which is being tasted in all waters. Similarly, the light: 
That [light] which is devoid of gentleness and fierceness etc, 
[The sound that exist] in the ether in the sky. The sound that 
etc. Here the emphasis is on all sounds, as they are attributes 
of the ether. Or, the passage denotes that empty basic sound 
which, being exclusively an attribute of the ether; which docs 
not depend on any other external causes like union and parti- 
tion'^ [of some objects]; which exists in the ether within the cave 
of the Brahman; which is quite intelligible to the groups of 
Yogins with attentive heart (mind); which bears the name 
AnShata;^^ and which pervades the entire groups of the Vedas — 
that sound represents the Absolute. Manly vigour: that lustre 
by means of which one is identified as a man throughout the 
earth. (8) 

1 am the pure smell in the earth; I am also the 

brilliance in the sun; I am the life in all beings and 
austerity in the ascetics. (9) 

Punyah etc. By its own nature pure is that smell which 
exists in the earth as its exclusive property. The foulness, the 
cxccssiveness [of the smell] are due to contamination of other 
elements. That has been stated [elsewhere] as : 

‘[A particular thing] becomes hard because of the 
excess of the properties of the earth; foul-smelling 
on account of the rise of the fire-properties; and 
stiff due to liberality (excess) of the properties of 
water*'^ and so on. 


(9) 
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0 son of Prtha ! Know Me as the eternal seed of 
all beings; I am the intellect of the intellectuals and the 
brilliance of the brilliant. (10) 

Of the strong, I am the strength that is free from 
desire and attachment, O best of the Bharatas, in [all] 
beings I am the desire which is not opposed to attri- 
butes. (11) 

Btjam etc. Balam «tc. The seed: the subtle prime cause. 
The strength^ free from desire and attachment : It is of the nature 
of vigour and is capable of supporting all that exist. Desire: 
the Will,^^ which is nothing but Pure Consciousness and which 
is not opposed to any of the attributes (its objects) like pot, 
cloth etc. For, the Will, because it is the [conscious] energy of 
the Bhagavat, is incimancnt in all and nowhere is it opposed, 
cventhough it is being differentiated (i.c. the wills or desires arc 
classified) on account of its attributes like pot, cloth etc., which 
are [only] accidental. Thus the wise, because they are devoted 
to this Will, are of the nature of Pure Consciousness. That has 
been said also in the ^ivopanisad^^ as — 

‘[A. man of wisdom] would concentrate his mind on 

the Will or [Self] Consciousness that arises*. {VB, 98) 

[Here in this quotation] that arises means *that has just 
risen but has not yet spread outside,**® 

Ignoring this way of interpretation [of the Gita passage] 
some interpret it so as to bring out the idea ‘He would enjoy the 
group of the three, not hindering mutually*. These (commenta- 
tors) arc ignorant of the customs (krama) sanctioned by the 
traditions;*^ yet they interpret the secret about the Absolute! 
No doubt they deserve [our] salutation.*® (10-11) 

Whatever beings are there [in the universe] - 
whether they are of the Sattva or of Rajas or of Tamas 
(Strands) — be sure that they are from Me; I am not 
in them, but they are in Me. (12) 
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Being deluded by these three beings of the 
Strands, this entire world does not recognise Me Who 
am eternal and transcending these [Strands]. (13) 

Ye ca etc. Trihhih etc. The [Strands] Sattva etc ., 20 are 
derived from Me, and not I from them. That is why he who has 
achieved his identity with the Bhagavat (the Absolute), properly 
realises all [objects] as being the Bhagavat [Himself]. On the 
other hand, the person who is established in the knowledge of 
objects of umpteen varieties does not understand the reality of 
the Bhagavat. This kramd^^ (traditional order) pleases the mind 
of all. With this idea only the Lord is going to declare pre- 
sently22 ‘Vasudeva is all’. There the meaning is this : He, 
whose internal organ is favoured by the descent of the Supreme 
Energy or grace^s (Sakti-pata) that arises after [reaching the 
stage of] equableness of eiTects of actions (karmasamat^p^ 
that is brought about by the enjoyment [of effects] through 
many births; and who realises the reality of Bhagavat, with con- 
viction ‘verily all is Vasudeva’ - that person is the great Soul 
and he is difficult to find. But, not knowing in this manner and, 
on the contrary, being deluded by the Strands, Sattva etc,, this 
world, fails to perceive the reality of Vasudeva, transcending the 
Strands. ’ (12-13) 

[The Lord] declares why the persons established exclusi- 

vely in the Sattva etc. (Strands), are not conscious of the real 
nature of the Bhagavat : 

This is My play (daivi), trick-of-Illusion composed 
of the Strands and is hard to cross over. Those, who 
resort to Me alone - they cross over the trick-of- 
Illusion. (14) 

Daiv^ etc, Deva means ‘one who plays’,25 What is born 
of (or exists in) him is daiv^ ‘play*. Hence, the meaning is: 
‘This is My play*. Due to this [play-trick], the [Strands] 
Sattva etc., even though they are not really different from the 
Supreme Brahman, 2 ^ the Pure Consciousness, manifest as diffe- 
rent from That. This [differentiation] itself accounts for their 


952 — 10 
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secondary nature i.e., the nature of being an object of enjoyment 
i.e., being dependent on the existance of the enjoycr.^^ This 
peculiarity of dual-nature is inexplicable^^ for the persons of 
mundane life. Hence to them it is a trick“Of-Illusion. 
Therefore, those who have realised the light of the Brahman, the 
Supreme Reality, and find the universe as not distinct from that 
[Brahman], they [alone] cross over the trick-of-Illusion which 
is of the nature of manifesting in duality^-®^ and is in the form 
of the dependent status of the Strands, Sattva etc. This is the 
idea indicated by ‘alone’ in ‘Me alone’. On the other hand those 
who would find just the manifestation of duality as they [appear 
to] exist - they do not cross over the trick~of~Illusion. Thus it is 
rightly said ‘I am not in them (in the beings of the Sattva etc.) 
etc.’ ( 14 ) 

The deluded evil-doers, the vilest men, who are 
robbed of knowledge by the trick-of-Illusion and have 
taken refuge in the demoniac nature-they do not resort 
to Me. (15) 

Na mam etc. Those who do not take refuge with atten- 
tion in Me, even while their body remains fit for the purpose, they 
arc evil-doers and the basest of men, deluded, demoniac, i.e. 
given to darkness (ignorance). Hence, this is only the power of 
the trick-of-Illusion. (15) 

Men of good action who worship Me always are 
of four types : the atSicted, the seeker of knowledge, 
the seeker of wealth and the man of wisdom, O best 
among the Bharatas ! (16) 

Of them, the man of wisdom, being always 
attached [to Me] with single-pointed devotion excels 
[others]. For, I am dear to the man of wisdom above 
all personal gains and he is dear to Me. (17) 

All these are noble persons, indeed. But the 
man of wisdom is considered as the very Soul of [Mine]. 
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For, with his self (mind), that has mastered the Yoga, 
he has resorted to nothing but Me as his most supreme 
goal. . - (18) 

At the end of many births, one attains Me with 
the conviction that ‘All is Vasudeva’ - that noble Soul 
is very difficult to get. (19) 

Caturvidhah etc., upto sudurlabhah. Those who worship 
Me are men of good action. They are of four types. All thes« 
are noble ones. For, other persons, mean-minded as they are, 
beg a cure of their affliction, and money etc., from persons who 
have hands, feet, stomach, body and intelligence (or bodily 
strength) that are equal to their (the beggers) own, or even from 
those who are very much inferior. But, by comparison with the 
man of wisdom, [the other three under question] are of inferior 
intelligence. For, they entertain, at that stage too, a sense of 
duality. Because, a sense of duality^^ *I seek this from the Bhaga- 
vat* is clearly discernible in them. On the other hand, the man of 
wisdom hangs on Me alone with a sense of identity [of him with 
Me]. Hence, I am verily identical with him. It is I alone, and 
not [any other] gain, that is dear to him. That is why he is having 
a mind purified by the firm' conviction ‘All is nothing but 
V*sudeva*.30 (1^-19) 

Being robbed; of their wisdom by innumerable 
desires [and] being controlled by their own nature, per- 
sons take refuge in other deities by following one or 
the other religious regulations. . (20) 

Whatever may be the form [of the deity] a devotee 
-whosoever he may be - desires to worship with faith, 
I assume that form which is firm and is according to 
[his] faith. (21) 

Endowed with that faith, he seeks to worship 

that, deity and therefrom receives his desired objects 
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that arc ordained by none but Me. (22) 

But, that fruit of those men of poor intellect is 
finite. Those, who perform sacrifices, aiming at the 
gods, go to gods, and My devotees go to Me, (23) 

Kamaih etc. upto nidm apt On the other hand, those 
persons, whose minds are conditioned by a variety of their own 
respective desires for the best and so on [or the desires that may 
be classified as the best and so on) - they have their thinking 
faculty carried away by their desires, and worship a particular 
deity who possesses nothing but My intermediate body that suits 
only to those devotees* desires. Hence, they obtain their desired 
result from Me alone. But, that result has an end of its own, 
because it is limited by the mental impressions of their own. 
Therefore those who perform sacrifice etc., with the aim of 
becoming Indra etc.,3i (or of attaining the houses of Indra etc.) 
gain their desired fruit accordingly. On the other hand, those 
whose chief aim is to attain Me, they gain Me alone. (20-23) 

But, while the Absolute-being is immanent in all, how is 
it that the fruit achieved by the worshippers of other deities is 
limited? The answer is given as : 

The men of poor intellect, are not conscious of 
the higher, changeless and supreme nature of Mine; 
and hence, they regard Me, the Unmanifest, to be a 
manifest one. (24) 

Avyaktam etc. Because of their poor intellect, these 
[worshippers of other deities] do not at all recognise the unmani- 
fest and ultimately true nature of Mine. On the contrary, they 
conceive Me merely as one, possessing only a manifest form, 
with a particular knowledge and a particular innate nature, all 
suitable to their own desires. [They think] not otherwise. That 
is why, no name or form [of a deity] is insisted upon [by the 
Lord]. 


However, this is the established view [of the teachers of 
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the school] in this regard : If a person holds fast to a specific 
form of a deity in order to get rid of desires, that [itself] results 
in his becoming pure and emancipated.32 if the case is reversed, 
[the result] would be a contrary ont*33 (24) 

Being surrounded by the trick-of-yoga-Illusion,^^ 
I am not clear to all; [and hence] this deluded world 
[of perceivcrs] does not recognise Me, the unborn and 
the undying, ( 25 ) 

O Arjuna, I know the beings that are gone off, 
that are present and that are yet to be born; but no one 
knows Me. ( 26 ) 

Naham etc. Ved^ham etc.^s I am not perceivable to 
all. (25-26) 

But the actions themselves, if performed, would beget 
emancipation at the time of dissolution [of the world], other- 
wise, how does the total dissolution come to be there? When 

this doubt arises, 36 [the Bhagavat] commences [to answer] as :37 

O descendant of Bharata, O scorcher of foes ! At 

the time of creation, all beings get delusion because of 
the illusion of pairs [of opposites] arising from desire 
and hatred. ( 27 ) 

/cc/ia-etc. [At the time of destruction] he (the personal 
Soul) is led to expand exceedingly, while he still remains uncon- 
scious on account of his desire, aversion, anger, dellusion etc. 
On account of this, the entire world takes recourse to the sleeping 
stage while it continues to exist in its entirity within the stomach 
of the Prakrti (the Prim# Cause); and to exist just being (tempo- 
rarily) not capable of performing its activities. For, as long as 
there is delusion, the mental impressions are to be experienced, 
as in the case of the sleeping stage in the night time every day. 
But on that account no emancipation is gained. For, when the 
experience of loss of unconsciousness is over (i.e., when cons- 
ciousness is regained), again the mundane life with its varieties 
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of activities is found.®* (27) 

But those men of virtuous deeds, whose sin has 
come to an end - they, being free from the delusion of 
pairs [of opposites], worship Me. with firm resolve. (28) 

Those, who, relying on Me, strive to achieve 
freedom from old age and death - they realise all to be 
the Brahman and realise all the actions governing the 
Self. (29) 

Those who realise Me as one [identical] with what 
governs the beings, deities and with what governs the 
sacrifices - they, even at the moment of their journey, 
experience Me, with their mind mastering the Y oga. (30) 


Here ends the SEVENTH CHAPTER in the 
Holy Bhagavadglta 

Ye^sm etc. upto yukta-cetasah. Those, in whom the 
darkness (ignorance) has totally vanished, and the Self is well 
secured due to the decaying of the good and bad effects of 
actions -they break off the canopy of their [^astle of the] mighty 
delusion and realise everything as the Brahman studded (purified) 
with the rays of the Bhagavat, emerging out of the darkness of 
old age and death; and realise ‘what governs the Self, the 
beings, the deities and the sacifiees are all My own different 
aspects.^ They also experience Me at the time of their journey, 
on account of their having internal organ permanently immersed 
in the thought of the Bhagavat^^. For, those who remember the 
Bhagavat even earlier, since their birth - they at the last moment 
would very well remember the Absolute Lord. [Hence] it is 
good to simply keep silent with regard fo those who opine 
‘What is the use of worshiping since [the time of] birth?* {28-30) 

MAY THERB BE PROSPERITY : 

Hereis the Catch^verse.: >. . • ^ . 
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The distinctly cultivated devotion towards the Bhagavat 
is the very kalpa (wish-falfilling) creeper. For. it would fulfilF® 
the desire [of the seeker], suitable to the desire of exertion for 
attainment [of emancipation]. 

Thus ends the SEVENTH CHAPTER 
in the Holy Gitarthasangraha written by the revered 
RajUnaka Abhinavagupta, the best of the illustrious 
great preceptors of the Mabesvaras. 


Notes 

L Action: See Ag.’s gloss on vijnana, under VI, 8, above. CL. 

^ I^ahkara under TU, II, 5. 

2. The know able s action^ Kriya seems to denote the Spandatattva 

of the Hvara, According to the Spanda theory all beings in the 
universe are the manifestations of the Lord’s kriya and jmna saktis* 
CL also 

cOT 5 i%t i 

^ ^ II — IPK, I, i, 4. 

3. is taken to mean ‘determined knowledge’, bearing in mind 
mi ^ (VII, 1). Cf. the expressions ofOTJrrnqTVSlf 

and also as opposed to . 

4. This rendering is made in view of the reading 
See below. 

5. The Prakrti theory : I.e., the theory of Prakrtiparinama^ according to 
which the universe is the modification of a single basic material called 
Prakrti. This is the theory upheld by the Sankhyas. According to 
this/both Purusa and Prakrti are two different categories ; of them 
the Prakrti modifies itself as the universe, consisting of the Mahat 
down to the Earth. This theory is not acceptable to the Kashmir 
^aivites who uphold the theory of ^aiva Absolutism according to 
which the same I^iva manifests (Sbhasa) both as Purusa and the Pra- 
krti, which are therefore not different from one another. Yet, the 
former, because it is sentient, is referred to be superior to the other, 
Ag. reads this theory in these GitS verses. 
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It may be noted that Ag. could read the above theory of identity 
ofPurusaand Prakrti here, provided he had a text like 

or something like that, Abhinavagupta’s wording ^ 

STMT etc,, indicates that he had such a reading with him, as against 
found in the Vulgate and accepted by Ramakantha and 
Anandavardhana also. However it is to be noted that the former 
concludes that the division of Prakrti into superior and inferior ones, 
and into the sentient and non-sentient ones is only due to Illusion, 
^ See also our note under VII, 

6»7 below* 

6. Here Ag. gives the basic principle of the problem of creation 
according to the Kashmir school of daivism. According to this 
theory, the entire universe is the manifestation of the Lord’s nature 
i.e., Prakrti which is not different from Him, and which is His 
power of producing wonder (camatkara). The Lord is taken to be 
the creator of the universe, only because He manifests as such. The 
present passage may better be appreciated if it is read along with Ag.’s 
following verses, occurring elsewhere : 

Mi% ^ ii 

sri^^rsf fi-*! w*ri% H - ps, 12-13. 

Also see Yogarajas commentary thereunder. 

7. This womb : Le. the nature, described in the last stanza as ‘by which 
this world is maintained.’ This supports Ag.’s interpretation of the 
last verse according to which a single tattva (i.e. Paramasiva) 
becomes both the perceivable and the perceiver. Of course Sankara 
Bhaskara, Rk., etc,, take ‘this’ of ‘this womb’ as denoting both the 
inferior and superior natures. Yet, though that is also grammati- 
cally possible, ‘this’ may more naturally denote The superior nature’, 
mentioned just immediately before, or the nature which is not 
different from the one becoming eight-fold items and which has 
become the individual Soul. Hence, Ag.’s reading, we have above 
Suggested, may not be an altogether improbable one. 

8. Place them etc. : I.e,, ‘Enjoy them.’ According to the Kashmir 
^aiva system, the enjoyment of object, by practicing the idea of iden- 
tity between the enjoyer and the enjoyed, is not a hindrance, but a 
means to realise the Supreme. 

9. Or it may mean : Le., by construing. with what follows next. 
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10. Best hymn ; Pranava (pra 'ihthtsV \^nu* ‘to praise’) means lit. ‘the 
best hymn of praise.’ 

11* Union and partition : Usually the sound is classified three-fold as : 

‘the sound born of the union of two things’ ; 

‘the sound born of the partition of two units’ ; ‘the sound 

born of another previous sound*’ 

12. Andhata, lit ‘unbeaten* denotes that sound which is never beaten i.e«, 
never perishes and which is not born from beating [such as, of a stick 
on a drum] etc., i.e. not born of samyoga. This is said to be the basic 
inarticulated sound that is common to different syllables. Cf. 

This basic sound is usually described in the Puranas as having 
been born in the cave of the Brahma (personal god), as being heard 
only by those who have controlled their mind and as being the basis 
for all syllabic sounds. Cf. 

—•The BhSgavata Parana as quoted in the :§abdakalpadruma, s.v. nada» 

13. This incomplete quotation of some unknown source, is general in 
nature and has nothing in particular regarding the smell in the 
earth. However it supports Ag.’s contention that the foulness of 
smell is due to the contamination of the fire-element. 

14. The Will etc. Here Ag. gives a dose of the Kashmir ^aiva concept of 
the ^akti. He takes kdma in the sense of Iccha l^akti, one of the 
forms of the universal ^akti which manifests in three stages viz*, 
parat para para md a para. In the first stage, l^akti is said to be in 
the form of sac^cid-dnanda or Being - Consciousness - Bliss, and the 
Iccha, JMna and Kriya l^aktis exist in total identity with Cid and 
Ananda. No experience is possible in the absence of the Para ^akti. 

In the second or the para par a stage the IcchS-^akti fully mani- 
fests, followed by the manifestation of Cit-^akti (Self-Consciousness) 
and Snanda. They are the functions of the Para ^akti and are of the 
nature of Cit (Self Consciousness), Here they have nothing to do 
with sensuous pleasure. 
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From this stage arises the aunmukhya, (the first flicker of the 
Will) leading to the third or the apara stage where the Jnaiia and 
Kriya ^aktis (powers of knowledge and action) are fully manifest. 

These three stages are believed to exist in between the highest 
state of realisation and the state of mundane existence. We in the 
mundane existence are in the third stage and in order to achieve reall- 
astion we should concentrate our mind on the second or^ para para 
stage. This (is what) seems to have been prescribed in the Sivopanisad 
passage quoted by Abhinavagupta in the sequel. 

15. The following quotation is the first half of a verse (98) in the well 
known ^aiva work called Vijmnabhairava. From Ag.’s remark it 
appears that the said work had also the name Sivopanisad* The 
second half of the verse reads : 



The commentator Ksemaraja, Ag.’s pupil, comments on it as : 

3m ^ 



n 

16. Not sprdad outside t I.e., bet'oro aunmukky a arises as we have seen 
earlier. 

17. The groap'of' three : I.e. the dharma, artha and kama. The commen- 
tators who are being rediculed by Ag. here obviously take 

of the Gita verso in the sense of or in the sense 

of 

18. The wording here recalls to our mind the Krama branch of the 
Kashmir ^aivism where the path of realisation is always kept secret 
and is transmitted traditionally and orally by the teacher to his 
deserving pupil. 

19- Note the sarcasm in this sentence. 

20. The Strands, Sattya etc. Probably here Ag. gives us a principle of 
Pratyabhijna system, according to which the jhana, kriya and maya 
of the Lord appears respectively as the Strands, Sattva, Rajas and 
Tamas in the Jiva. Cf. 

W ftsiT F 1 

^ <3 'rat: \\ - IPK, I, iv, 3. 
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21. This krama etc. Here the word Krama suggests that Ag. has in his 
mind that part of Kramasutra which defines Kramamudra as a stage in 
whish ‘the mind swings alternately between the internal and exter- 
nal; the internal appears as the Universal Consciousness and the 
external no longer appears as merely the world, but only as the form 
of ^iva or Universal Consciousness.’ — TH, p. 155. 

^ Elsewhere Ag. himself quotes the Gita, VII I2th verse, to show 
that the entire universe consisting of the knower and things to be 
known, has come out of the ahamvimar^a ; There he says 



^ »??? ll’ ^5?!^ 



/PKK. under I, i. 1 . (Voi. I, p.4S). 

22. Presently : I.e., in VII. 19. 

23. ^akii-pata is defined as Paramesvaranugraha-^akti-pdta ‘descending 
of the Grace of the Supreme Lord.’ See TA, XIII, 116-117 and 
commentary thereunder, 

24. Kama-samata ,* According to a school of thought, this Saktipata 
comes to an aspirant when he attains the stage of equipoise of the 
unseen results ('adj'j/aj'j of both the good and bad actions of his. 
This equipoise is believed to be effected when both the opposite 
karmaSi through the enjoyment of their respective effects, become 
equally powerful and stand neutralizing each other. 

Wilft TO 51% 1 

%w: w ta, xiii, 6s. 

However Ag. does not subscribe to this view in the TA. There, 
after refuting the above view, he tries to establish that the Lord's 
Grace comes to a seeker on Its own accord and does not depend on 
the karma-samata, Cf. 



'TTfft 5r%qW; 1 

^ 

11 Ibid, 129. 

Here in the GitOrthasangraha it is of interest to note that Ag. accepts 
the same theory which he rejects in the TA. Why this discrepancy t 
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According to K.C. Pandey, (p. 33 etc.) the Gmrthasahgtaha was 
written by Ag. after If that is correct then, the discrepancy 
may show that Ag, changed his mind after he wrote TA, 

25. One who plays: Cf, — Ag. under /Pit, I, viii, II. 

26. Though they are not different See above n.20 under VII, 12-13, 

27. Being dependent >— enjoyer : A particular thing can be an object of 

enjoyment, provided there is an enjoyer to enjoy it. Cf , the present 
passage with Ag.’s own statement 

under Ch. Ill, 14-15, 

28. Inexplicable: According to the Advaitins too Illusion is anirvdeya 
or inexplicable, but not for the samsdrins alone, 

28A. In the literature of the ^aiva Absolutists the mdyd or the Trick-of- 
lllusion is defined as : 

mifipTHTT \\ 

^ II — IPK, III, i. 7-8. 

29. Because a sense of duality etc. : In a slightly different way Ag. else- 
where clarifies his view on verse 16-18 as follows : 

^TT 

« i vrsr;^ 

Jnft?i5r] I 3{raf - 3#5^ >ik»trhh 

[^:] , 1 ^ 

I ^ »Ts^ 3(1# Pra =5 *r??ir 

g^: , ^ s 3{Rtl5OTW ’SSOT’^ ^rWIHvrfe: J (NT , 

15^51 <?( *rfe; ^ 3 JiTen#iT <#• i ?r 

sifism 

ctoI? ^ # 1 ii;r srt# »fRftT 

g>irf : wriPTf ijgi: I ^ 3 ^Rr-: ai^lTT ^ I 


- IPW. under I, i, 1 (Vol, I, pp. 28-29) 
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30# All is Vcsudeva : See also under VII, 12-13 above for Ag«’s obser- 
vation on this verse. Cf. ...frf 
— Sankara. 

31. With the aim of becoming Indra etc, : Umpteen instances of perform- 
ing sacrifices for attaining to the status of Indra etc. are known from 
the Brdhmana and the Purdna literature. 

32. Thus the sSkara-vioxship is accepted only to get rid of desire and by 
that means to get emancipation, 

33. If the case is reversed etc. I.e., if one holds to a form of deity for the 
fulfilment of his desires that itself would result in his further impu- 
rity and further bondage. 

34. Yoga^lllusion : Here Yoga may denote the combination of the Strands 

viz., the sa^tvfl etc. Cf. (VII, 14 above) . 

35. Veddham etc. Of course Ag, does not comment on the verse, Vedsham 
etc. 

36. This doubt arises perhaps due to statement Tf the case is reversed, 
the result would bo a contrary one.’ 

37. Commences ; The answer given in the next verse, is not a direct 
answer, as we shall see in the sequel. Hence ‘commences to answer.’ 

38. The idea here is this : Because ‘first creation’ is a contradiction in 
terms; because at the time of re-creation the personal Soul starts 
experiencing the mundane life, we have to infer that the mental 
impressions must have continued to exist, but in the subdued state, 
during the period between the preceding destruction and the succeed- 
ing creation. Hence the non-performance of actions cannot itself be 
regarded as emancipation at the time of the destruction of the world. 
The Pratyabhijna school believes in two types of destructions of the 
world : Ordinary Pralaya (partial destruction) and MahSpralaya 
(total destruction). Here Ag.’s question is concerned only with the 
former one, though the total destruction is cited by way of example. 
All schools of Indian theistic philosophies believe that during the 
Pralaya, karma, karma-samskura or vdsand exist in the individual 
Souls, and they lead to the re-creation. There is a long dispute 
among the thinkers as to whether there could be total destruction, 
and whether it could be followed by recreation. For details see 
K.C. Pandey, op. cit. pp. 353 ff ; etc. 

Here Ag.’s introduction to, and his commentary on, the present 
verse are worth comparing with YS* IV, 34, and YB and TV there- 
under. For the necessary extracts see our note no, 19 under Gita, XII, 
15-20 below. 
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39. For those See Tippant on the concerned passage of the commen- 

tary, 

40, Devotion would fulfill etc, : Cf. 

Sankara, Vivekacudamani, verse 32, 

The seventh chapter of the Gtts is traditionally known as Jhnna- 
vijhdna-yoga ‘The Yoga of Knowledge and Action’ and it has the 
support of the internal evidence 

(VII, 2). However Ag, seems to thinK that the main theme of the 
chapter is bhakti or devotion. May be he is right. Cf, 

(VII, 1) ; 

fri^r ^ ertisT % (vii. W) ; 

(VII, 28) ; ^ 

sprcwtsfr fif ^ f 5 ( 5 ^?Rr: (vij, 30). 



Chapter Eighth 


What has been introduced by the Bhagavat by saying ‘They 
know that Brahman etc.,’ [at the end of the last chapter], the 
same [the Sage] decides by raising nine questions' [as follows] ; 

Arjuna Said : 

What is that Brahman? What is termed the Lord- 
of-the-self ? ‘ What is action? O the Best- 

of-persons ! What is stated to be the Lord-of-material- 
things (adhibhuta)? What is called Lord-of-divinities 
{adhidaiva)‘l (1) 

Who is Lord-of-sacrifices {adhiyajnd) [and] how?® 
Who in this body?* O slayer of Madhu ! How are You 
to be realised by the self-controlled ones at the time of 
their journey (i.e., death) also? (2) 

Kim lad Brahma etc. Adhlyajnah etc. Who and how is the 
adhiyajna? Who in this body?: ‘does reside’ may be suppli- 
mented. (1-2) 

The Bhagavat said : 

The immutable Absolute is the Brahman. Its 
intrinsic nature is called the Lord® of the self. The 
emitting activity that causes the birth of both the 
animate and the inanimate® is named ‘action’. (3) 

Aksaram etc. The Supreme is [called] Brahman because’ 
It is big and causes everything to grow [in It]. On the same 
ground,* what is termed ‘as the Lord-of-self’ is that thing which 
bears the name Consciousness which never ceases to be in It 
(Brahman) and which is nothing but the Brahman’ (svdh bhavah). 
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This Brahman, which is nothing but Consciousness, embraces 
the Power of [creating] the universe because of Its unlimited 
aspect of being external; and on account of Its freedom in the 
form of supremacy^® there arises the emitting (i.e. creative) 
activity^^ [in it] in the form of manifesting Itself as the external 
inanimate beings and also as various external animate ones* 
[These two aspects of] this activity cause respectively the birth 
of the inanimate beings — i.e. the insentient beings, and the 
animate ones i e. the sentient beings like Brahma etc, [In other 
words], It manifests as varigated insentient and sentient 
bcings.^^^ 


Again this activity bestows on what is real, its intrinsic 
nature i.e. creates a reality for the one from which all that is 
false is excluded. This emitting activity is what is known as 
‘action*. (3) 

The changing nature is the lord of the material 
beings; the Person alone is the lord of the divinities; 
I am alone the Lord of sacrifices and I, the best of 
the embodied (Souls), dwell in this body. (4) 

Adhibhutam etc. The world of material beings, like pot 
etc., is of changing nature, because it flows or gushes forth with 
its innate nature of changes^^ etc. Person: Self. It is the lord 
of the divinities, as all deities are established in It {or all deities 
get their perfections in It). On the same reason it is only 
Myself, the Supreme Soul, Who remain lording - as an enjoyer 
of sacrifice in its entirty - over sacrifices i.e. actions that are to 
be performed inevitably; and it is I only Who dwell in the body. 
Thus, a pair of questions*^ have been decided by single 
effort. (4) 

Now, the other question that remains to be answered viz., 
'How arc You to be realised at the time of departure?*, the 
Lord decides as : 

Whosoever, at the time of death also remember- 
ing Me alone, sets forth by abandoning his body 
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[behind], he attains My being. There is no doubt 
about it. (5) 

And also remembering whatever being, a person 
leaves his body at the end [of his life], that being alone 
he attains, O son of Kunti ! [Because] he has been 
constantly thinking about that being. (6) 

Therefore at all times keep Me in the mind and 
also fight; then, having your mind and intellect dedi- 
cated to Me, you will doubtlessly attain Me alone. (7) 

Antakale etc., upto asamsayam. At the time of departure 
also: i.e., not only as long as [one is] in the healthy and unmo- 
lested condition. Me alone: Me, with all attributes undisting- 
uished. But at the time of unhealthy state (at the time of death) 
of a person, how could the Bhagavat enter the path of his 
memory, when all the activities of the senses of that person have 
totally ended? Hence [to achieve this result the Lord] teaches 
also the means or device^^A ‘Therefore’ etc. : The Bhagavat 
surely, on His own accord, becomes [even at the time of death] 
the object of memory of that person from whose heart (mind) 
the Bhagavat has never gone away in any circumstance connec- 
ted with the mundane life also; who has [thus] renounced all his 
actions to the Bhagavat alone; and who is full of (fully absorbed 
in) the Bhagavat. For this end, the means is to remain con- 
stantly absorbed in the thought of the Bhagavat. That is why 
He says : ‘With whatever object the internal organ of a person 
is filled up always, that object alone is remembered by him at 
the time of death, and the state of that being alone is attained 
[by him]. Hence, let a person, by all means, have Me alone as 
his goal and be desirous of attaining Me’. This is the idea here. 

The idea [intended here] is certainly not ‘What is remem- 
bered, without fail, at the last moment that being alone is 
attained by him’. Because in that case the attainment of the 
man of wisdom would also be just like that of an ignorant man. 


952 — 11 
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For, the former too [at the time of death] gets [complete] dul- 
ncss of mind that is benumbed by the disorder (or defect) of the 
elements existing in his entire body. Certainly it is not proper 
to accept this here. For, it would go against the authority of 
the scriptures. For, the fact is — 

‘He, who has attained liberation simultaneously 
with realisation [of the Self], and whose sorrows 
[therefore] have been destroyed — he attains com- 
plete unity [with the Absolute] even though [at 
the time of death] he has lost his memory and 
abandons his body in a sacred place or in the house 
of a dog-cooker (i.e., man of a low tribe)’. (PS, 

83).i4 

Therefore the matter-of-fact statment {or explanation) and 
injunction [that are meant here] are the following : 

If a person’s internal organ is absorbed incessantly in the 
thought of a particular being, the same being is attained by him 
at end after departure. It is immaterial whether [at the time 
of departure] that being is remembered or not. This secondary 
importance [of the remembrance] is indicated by the word api 
‘also’. The word ‘or’ makes it clear that the rememberancc 
does not exist in each and every case. The Sage (Vyasa) him- 
self clarifies his idea ‘Let a man always remain by all means 
keeping Me (the Absolute Lord) as his supreme goal’.^'^ Since 
the Sage says : ‘Therefore at all times keep Me (the Absolute) 
in your mind’. Therefore, the following is the combination of 
words [of the verse intended here] : 

If a person, remembering always, or at the last moment — 
the use of or deno tes ‘or not remembering [at the last moment]* — 
a particular being, leaves his body, he attains that particular 
being alone. For, he is always absorbed in the thought of that 
being. 


But others [interpret the verses as follows] : When one 
leaves his body at the end, just at the moment of leaving the 
body i.e., at that moment which is not cognizable to the percei- 
vers like relatives, sons etc. [standing nearby]; at that moment 
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that comes last after the limb-movements, like [heavy] breath- 
ing, exertion, hiccup, convulsive utterance etc., [have ended]; 
at that fraction of time when the bondage of pleasure, pain and 
bewilderment is weakened as a result of the weakening of the 
control of the bodily strength; at that time that goes by the 
term dehatyajana ‘the moment of casting the body olf’; at that 
moment whatsoever being a person remembers, his nature 
becomes entriely identical with that being, favoured (taken as an 
object) by the First Consciousness. The cause for remember- 
ing [the Lord] at that moment is to remain ever absorbed in the 
thought of Him. The word tyajati [of verse 6] is to be construed 
as the seventh case [meaning ‘at the time of abandoning*]. 
Hence, the purport [of the passage] is only what has been said 
above. 


What is the use of such a remembrance of Him at the last 
moment? But, who told that [there] is a use [for it]?. But, 
the remembrancers^ is certainly brought about as a natural 
course at the last moment. 

But this [proposition] would lead to an undesirable con- 
sequence. For, it has been observed that a person [usually] 
remembers at the last moment either the maintenance of his 
children, wife and relatives, or drinking of cold water and so on. 
So, he would become identical with those things. 

It is not so. The moment, you speak of, is not the last 
moment. For, at that moment the existence of body is being 
clearly felt. Really that last moment, which we would like to 
speak of, can*t be perceived by persons like you. In what form 
alone the remembrance should be there at the last moment is 
decided by [its cause], a potential mental impression certainly 
arising at that time - even though it is far olf - according to the 
general principle : 

‘The remembrance and the potential mental impre- 
ssion [that causes it] being identical in form, there 
should be a sequential immediacy [between them], 
even though they are removed [from one another] 

^by many births, by long distance and by long pass- 
age of time*. (75, IV, 9). 
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Thus, depending on the potential mental impression, there arises 
remembrance of a particular being, and because of its remem- 
brance one attains the identity of that being. 

However in the case of certain body the same [process] is 
accidentally^^ indicated even at the stage of healthy body-condi- 
tion. See for example, the remembrance of a deer etc., [both 
in the healthy conditions and in the dying moment] and the 
consequential attainment of the deerhood, as described in the 
Puranic literature. 20 That is why < 2 /?/ ciz ‘and also’ is employed 
in [the statement] like ‘and also at the time of journey.* 
Therefore, those who constantly think of the Bhagavat with 
intention ‘Let us become this Being*; they attain [in the follow- 
ing order] the identity with Absolute Lord, of the exclusive 
nature of Consciousness : [First] there arises the thought {sma- 
rana) of the Lord at the moment when the bodily existence is felt; 
then at that unperceivable last moment the potential mental 
impression, born of the said thought, gives rise to the rememb- 
rance of the Lord by striking down all the other potential men- 
tal impressions, according to the principle : 

The potential mental impression, born therefrom, make 

all other potential mental impressions powerless (75., I, 

50). 

Then only at the moment of the fall of the body, because at that 
time the mental impression created by [the sense of] time has 
come to an end and because the differences of the objects like 
‘this*, ‘that* etc., are not felt-at that moment he attains iden- 
tity2i with the Lord. This much of discussion is enough. 22 

Without doubt (verse 7) : one should not entertain any 
doubt in this regard. (5-7) 

He, who is engaged in the after-refiection (who 
meditates) on the Supreme Divine Soul with his mind, 
remaining fixed in the practice-Yoga and [hence] 
passing over no other object - that person attains [that 
. Supreme], O son of Prtha ! (8) 
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Abhyasa'-tic.^ He^ who is engaged in the after-reflection : 
he who reflects on the Bhagavat after the pain created by the 
body has ended following the break of [his connection with] the 
body. (8) 

He, who meditates continuously on the Ancient 
Seer, the Ruler, the Subtler than the subtle, the Sup- 
porter of all, the Unimaginable-formed, the Sun- 
coloured, and That which is beyond the darkness; (9) 

That person endowed with a steady mind, with 
devotion and also with the Yoga-power, reaches at the 
time of journey that Supreme Divine Soul, by fixing 
properly the life-breath in between his eye brows. (10) 

Kavim etc, Prayana-etc. He who would meditate in this 
manner (i.e, as described in the verse) etc. The Sun-coloured. 
The Sun-colour does not delimit the Absolute {Vasudeva-tattva). 
However, a comparison with the sun is drawn because the Ab- 
solute too transcends the darkness of ignorance consisting of th’C 
varied wrong notions, like fancying forms etc. This is the idea 
here. In between the eye-brows : [This may be understood] as 
above. 23 (9-10) 

That Unchanging One which the Veda-knowers 
speak of; Which the passion-free ascetics enter into; 
seeking Which they practise celibacy {or spiritual life); 
that Goal together with means [to reach It] I shall tell 
you. (11) 

Yad aksaram etc. A means is called sahgraha because by 
using this, the end is grasped i.e., determined. That Goal, 
together with means I shall tell you i Let me tell you now the 
means for [your] constant practice. (11) 

Properly controlling all the gates [in the body]; 
well restraining the mind in the heart; fixing one’s awn 
prSna in the head; taking resort to the firmness of the 
Yoga; (12) 



166 Bhagavadgita with Gitirthasahgraha [Ch. 

Reciting the single-syllabled Om, the very Brah- 
man ; meditating on Me; whosoever travels well, cast- 
ing away [his] body— surely he attains My State. (13) 

And whosoever constantly bears Me in mind 
never attached to any other object— for this Yogin, 
ever devout, I am easy to attain, O son of Prtha! (14) 

SarvadvSrani etc., upto YoginaJt, The gates : the sense 
organs, like the eyes and not the place of excrement etc. Rest» 
raining the mind in the heart: By this, only the absence of 
attachment towards the objects, and not any seat,23A is stated* 
One" s own Prana : the driver of one’s own Self (the vital air) . 2 ^ 
So, the meaning is ‘Fixing this Prana in the head i.e., the very 
Self with the Power-of-Will, lying beyond all categories. Thus 
the controlling of body [has been prescribed]. Reciting Om: 
This denotes the act of controlling the sense of speech. Medita-- 
ting on Me : It signifies the non-wandering of the mind over 
other objects. Whosoever travels well: Whosoever travels day 
after day not to return back (i.e., for final emancipation). There- 
fore casting away the body i.e., longing ‘How to avoid taking 
once again the body, a repository of all troubles’, whosoever re- 
members Me always with his mind, that thinks nothingclsc — he 
reaches Me i.e,, he realises My state. Really the Sage (Vyasa) 
docs not favour [the idea of] upward flight^^ [of the Soul from 
the body] that may go against the pronounced intention of 
[attaining] total identity with the Absolute Brahman that admits 
no duality. Therefore it has been said : 

Tf the Siva-existence (ihe Absolute State) is Omnipresent, 
then the upward flight^® serves no purpose indeed. On the 
other hand, if Siva (the Absolute) is not Omnipresent 
then the upward flight cannot yield Siva (the Auspicious 
one, the Absolute)’.^? 

Alternately [the Gita passage may be interpreted as :] 
If some persons have not undergone the process of constant 
practice, yet at the time of death there arises [in them] — due 
to some undefinable reason, like the Free Will of the Lord*® and 
the like— a condition , 29 similar to the one mentioned above, then 
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[in the case of those persons] this condition itself — characte- 
rised as ‘the flight from the body’ (getting oneself disassociated 
from the body) — is stated [by the Sage] as a means obstructing 
all the other potential mental impressions. That is why in the 
passage starting ‘That unchanging one which the Vcda-knowers 
speek of’ and ending ‘I shall tell you that’, [the Sage] has made 
a solemn declaration in order to explain the astonishing nature 
of the reflection on the Bhagavat — even though it lasts only 
a moment — marked by the destruction of all the [other] poten- 
tial mental impressions. Hence the great teachers also say : 

‘0 Sambhu ! If You could set Your foot, atleast 
for the duration of a single winking of the eye, in 
[my] bleraishless mind, what else would You not 
accomplish [for me]’.25A 

That is why, with a view to satisfy those who raise the 
question ‘But the breaking [of body of the wise] has been found 
without remembrance [of the Lord] at the time of departure’, 
here it is said ‘He who [remembers Me] constantly with the 
mind, not attached to any other thing.’ The meaning of it is : 
‘He whose mind is not attached to any other result to be achie- 
ved.’ For him I am easy to attain : For him there is no need to 
undertake the trouble of searching for a suitable time for 
departure; making pilgrimage to sacred places; [waiting for] the 
time of the summer solastice; taking shelter in the temples; 
augmenting the [Strand] Sattva; remaining absorbed in the 
thought [of the Lord]; [expecting] the auspicious moment of 
equinox and of the day [lime]; selecting a locality that is natu- 
rally pure; having body free from dirt of attachment (or un- 
guent); wearing clean cloth; and similar other ones. Hence 
it has been stated earlier [under VIII, 5-7 above] ‘Either in a 
sacred place or in the house of a dog-cooker’ etc. (12-14) 

But it has been declared that ‘He attains My State.’ Will 
there he rebirth for him even after attaining that State ? Consi- 
dering this doubt [the Lord] says : 

Having attained Me, the men of great soul who 
have achieved the supreme perfection, do not get the 
transient rebirth, a store-house of all troubles. ( 15 ) 
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Mam iipetya etc. In the next verse it is going to be assert- 
ed that from all others (other goals) one has to return back. 
But [in the present verse it is declared that] ‘having attained 
Me, the Yogins do not again suffer from fear of rebirth etc.’ (15) 

Till the Brahman [is attained], people do return 
from [each and every] world, O Arjuna ! But there is 
no rebirth for one who has attained Me, O son of 
Kunti ! (16) 

A Brahma etc. [This verse] has been interpreted by all 
as ‘There is rebirth even for those who have reached the world 
of Brahma (the personal god).’3o if this interpretation is 
accepted, then it would amount to the proposition that going to 
the worlds that are higher than that [of Brahma], is emancipa- 
tion [from rebirth]. However according to us,3i with our inner 
sight blurred by the powerful darkness of doubt, this interpreta- 
tion does not seem to touch the heart [of the text]. Hence, the 
following is the wick of the lamp brought from the Agama lite- 
rature : Till Brahman : Till the status of the Supreme Brahman 
is attained. Till then all are subject to return (to rebirth) from 
each and every world, whether it lies adjacently, or above Or 
below [the world of Brahma]; men run round like a wheel wan- 
dering without stop from one place to another. (16) 

But who knows in this manner viz., ‘from all the worlds 
there is return’? For, it is heard [in the Pura^tas] that [the perso- 
nal gods like] Brahma etc., themselves exist indeed for a very long 
period. How is it that they too are subject to return again ? 
If they are subject to return, will they not be of the nature of 
having birth and death ? Expecting this objection, [the Lord] 
says : 


Those who know the day of Brahma as compass- 
ing one thousand yugas (world-ages), and night [also] 
as compassing one thousand yugas — those men know 
the day and night of Brahma. (17) 
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While the day approaches, all manifestations 
issue forth from the unmanifest and while the night 
approaches they dissolve into the same that bears the 
name ‘the umnanifest.’ (18) 

Being born and born again, the selfsame multi- 
tude of beings gets dissolved while the night approa- 
ches, and issues forth willy-nilly while the day approa- 
ches, O son of Prtha ! (19) 

Sahasra-tXc.^ upto ahar^goma. Those who could see afar 
(great seers), see [actually] the night and day even in the case of 
Brahma as being marked [respecuvely] by the destruction and 
creation [of the world]. Accordingly, having risen from sleep, 
the same [Selves] continue their own respective activities every 
day; they themselves, putting an end to their activities every 
night, remain exclusively in the form of Energy^^ [of the Abso- 
lute]. In this manner they come to be again and again at the 
time of creation and of dissolution. No new, but only the 
self-same personal Souls are let loose. Their mutual difference 
in the form of the idea of the long and short lives is based only 
on the concept of time. This delimitation is unavoidable even 
in the case of the Prajapatis.^^ Hence it is established that they 
too are certainly of the nature of having evolution and disso- 
lution. (17-19) 

[The Lord] clarifies His [own] statement : ‘People do 
return from each and every world ; but having attained Me, the 
Supreme Lord, they do not do so.’ 

But there exists another Being which is beyond 
this, and It is both manifest and unmanifest and is 
eternal. It is this Being that does not perish while all 
[the other] beings perish. (20) 

[The scriptures] speak of This as Unmanifest 
and Changeless and declare This is to be the highest 
Goal. Having attained which people do not return, 
this is My highest abode. (21) 
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The Supreme Soul. O son of Prtha, is attainable 
through devotion that admits no other thing; having 
attained Which Soul, the men of Yoga do not get 
birth again; within Which exist the beings; and in 
Which everything is well established, 0 Arjuna ! (22) 

Parah etc. upto pratisthitam. The Absolute (V^sudeva* 
tattva) of the above description is beyond the concept of Time 
Manifest : [because] It is immanent in all beings. In spite of 
being so. It is Unmanifest : because It is difficult to attain. That 
It is, however, attainable by means of devotion has also been 
made clear already. In This exists this universe which is [Its] 
perennial nature that remains always the same. 

Now, what is the meaning of the word, punah ‘again’ and 
of the word avrtti ‘returning’ ? This meaning certainly pre- 
supposes a condition of disruption of one’s own nature for 
sometime in the intervening period. The auspicious Supreme 
Lord*s34 real nature is His Absolute Freedom viz., the Supreme 
Consciousness that transcends the universe, yet remains identical 
with the universe, and serves as the basis of the universe; and 
It is perennial. Hence, it cannot be assumed that there was 
some disruption at any time for this real nature and that the 
Supreme Lord regained that nature. Hence it is rightly said 
‘Having attained Me’ etc. (20-22) 

So far the behaviour of those persons who attain the 
Bhagavat by constant practice without much labour has been 
described. Now a difference that lies between those who, by 
departing, will {or attain) emancipation and those who will 
enjoyment [of mundane life], is described 

Departing at what times the Yogins attain the 
non-return or the return only - those times I shall 
declare to you, O chief of the Bharatas ! (23) 


Yatra etc. The non^return: emancipation. The return: 
i.e., for enjoying [worldly life]. (23) 
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The northern course [of the sun] consisting of six 
months, is fire, light, day and bright one. Departing in 
it, the Brahman-knowing men attain the Brahman (24) 

The southern course [of the sun], consisting of 
six months, is smoke, night, and also dark. [Depart- 
ing] in it, the Yogin attains the moon’s light and 
he returns. (25) 

AgnihtXc. Dhumah Qtc, Northern upper (or upward). 
Course : the one taken [by the sun] during the period of six 
months. This course, on account of its illuminating nature, is 
figuratively described by the words denoting fire etc.,^'^ and the 
course, contrary to this, by opposite terms. This course is 
intercepted with the lunar parts of enjoyment. Hence [it leads 
to] the return for enjoy ment.^® (24-25) 

For, these two bright and dark courses are consi- 
dered to be perpetual for the world. One attains the 
non-return by the first of these, and one returns back 
by the other one. (26) 

^ukla-krsne etc. By the first of these two courses the non- 
return i.e., the liberation is attained, and by the other, the 
enjoyment [of the mundane life]. (26) 

O son of Prtha, not a single Yogin, knowing these 
two courses, gets deluded. Therefore, 0 Arjuna, be 
practising Yoga connected with all times. (27) 

Naite etc. The idea here is this : [That Yogin does not 
get deluded] who knows these two courses by adopting ‘the 
internal method’, approved by the [school of] Yoga practice. 
This point, if explained in detail, would lengthen our treatise. 
Hence let us stop here. Therefore etc. Whatsoever are the 
[units of] time that are internal let one practise the Yoga that is 
concerned with them all.^^ 
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Our preceptors have however said as : So far the pecu- 
liarity in the passing away [of the Yogins], as indicated by the 
internal times, has been described, in the middle of the dis- 
course, for the benefit of one and all. Having done this, now 
the chief topic, under consideration, regarding the external 
units of times, is being wound up by the words Therefore, con- 
cerned with all times etc ’ (27) 

Having understood all this, the Yogin goes beyond 
whatever fruit of merit is ordained [in the scriptures] in 
case the Vedas [are recited], the sacrifices [performed], 
the austerities [observed], and also gifts [donated] ; 
and he goes to the Supreme Primeval Abode. (28) 

Thus ends THE EIGHTH CHAPTER in the 
Holy Bhagavadgita. 

Vedesu etc. He goes beyond : he humiliates, because he, by 
his [constant] remembrance of the Bhagavat, neutralizes all the 
mental impression of all the activities. When all the actions 
(their mental impressions) are destroyed, he easily attains the 
Supreme Siva. (28) 


MAY THERE BE HAPPINESS ! 


Here is the Catch-verse : 

If the Absolute Lord is realised as being immanent in all 
categories, there can be no such stage [in the life of the person 
of such realisation] in which the Omnipresent Lord does not 
shine. "^0 


Thus ends the EIGHTH CHAPTER 
in the Holy Bhagavadgitarthasahgraha written by the 
revered Rdjmaka Abhinavagupta, the best among 
the great teachers of the Mahesvaras. 
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Notes 

1. Nine questions : Sankara and others find only seven questions here 
See their observations under VIII, 3, 28 etc. Bhaskara does not speak 
of any number here. 

2. These terms have been explained already and will be explained in 
the sequel. 

3. And how ? Usually commentators club these two questions regarding 
adhiyajna into one. However, as Ag. tells us that there are nine 
questions in all, they are taken to be two here. 

4. Who in the body : At the end of the last chapter the Lord has not 
mentioned anything about the dweller-in-body. However, as He has 
spoken of the departure of some unspecihed one from the body, a 
question naturally arises regarding the identity of that one. 

5. Lord: Adhihd^s been accepted in the sense of ‘lord’. Cf. adhir lhare 

{PA, I, iv, 97), Hence adhydtmam etc., may be Avyayibhdva : 
smfliT srSJTIflTH [3T5( 3rf^: (pA, II. 

i. 6) l See also below note 10. 

But the Masculine adhiya jahah seems to suggest that the vigraha 
intended there is TStpurusa 


6, Probably Ag. is of the opinion that bhuta ^:) 

means *one who attains what he desires’ i.e. ‘sentient beings’. Cf. 

^ 511^% gfa:: as quoted in VS under 1. 1, 11. Like- 
wise 5^5 vn fhAflvyn re in') may mean ‘what is being thought of or 
attained’, i.e, ‘an object, insentient being.’ Further lexicons 
recognise udbhava also in the sense of ‘becoming visible*, {see 
M. Williams, Skt. Eng. Diet., s,v.) Cf. also udbhutarupa. 

7, The Supreme is called Brahman because etc% Cf. MU 

etc, - VSeaspati Misra, Bhdmatt, in the introduction to the adhydsa- 
bhdsya (BS, I, i, i). 

8, On the same ground : The idea seems to be this : The Gita simply 
says that the adhydtma is svabhava and it is not stated whose 
svabhdva is meant here. Ag. says that because Brahman is taken to 
denote the Imperishable Absolute, the adkyatma-svabhdva too must 
be of that Absolute. On the same ground we may have to think that 
the visarga-karman etc., too, that follows next must be of the Absolute 
only. 
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9. The Consciousness the Brahman: ThtS panda school establishes 

the identity between the energy and the energetic, the attribute and 
its possessor. Cf. 1 

10. Its freedom, in the form of supremacy Cf. 

^ quoted in IPV, I, i, 1. 

11. This emitting activity etc. According to the ^aiva school of Kashmir, 
the Absolute Consciousness manifests as both the sentient and in- 
sentient beings starling from the personal gods, like Brahma, down 
to small grass. Hence, both the sentient and insentient worlds are 
real* Because the consciousness is recognisable in the former, they 
are called ajada or sentient and because it is concealed in the latter, 
they are known as jada or insentient. 

Cf. »rfr: II 

g ^ttf^eRKPr: I 

ll TA, I, 134-135. 

Further the said world-emitting activity or the world - creative 
energy of the Absolute Consciousness is Its energy of absolute free- 
dom (svdtantrya-^akti)» This svdtantrya §akti is not different from 
It. And the created world too is not different from the Absolute 
Consciousness. Yet, the said svatantrya-iakti has the capacity to 
show the created world as if it is different from It. Hence this energy 
is Spanda in the Kashmir ^aivism. Cf. 

\ Ksemaraja, under SpK, I, I. 

Hence the Kashmir ^aiv ism can ligitimately claim for their theory 
a very good support from the Gita verse under study. 

IIA. Manifesting Itself ...^sentient beings-^ Here the translation is based 
on the amended text as suggested in Tippani on the concerned 
passage of the commentary. 

12. Hence the ksara-hhdva is the principle that lords over or governs the 

material objects. Further stands in good compa- 
rison to of Utpaladeva which has been explained by 

Ag. himself as Rudra Who has assumed the part of the lord-deity or 

presiding deity’. Cf 

^ — Ag. under IPK, I, ii, 1. 
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13. A pair of questions : I.e., (i) ‘Who is the lord of the sacrifice ?’ and 
(ii) ‘Who resides in the body ?* In fact the other question 'How [He 
is the lord of sacrifice] ?’ is also answered in this second half of the 
verse. Its answer is made clear by Ag., by saying ‘as an enjoyer of the 
sacrifice in its entirity’. Indeed, by dwelling in the body, He is the 
enjoyer of the fruits of actions, including the sacrifices. 

13 A. But at the time teaches also the means or device etc. It may be 

noted here that Ag. comments thus the verse Tasmat etc. first, and the 
verse Yam etc. next. Maybe he followed that order of verses in the 
Gita. However the order found in the vulgate and followed by Rk. 
is just the reverse, 

14, This verse from the PS is quoted by Ag. even in the TA. But there in 

TA^ the reading in the second quarter is ‘though he may 

‘cast off his body* {TA, XXVIII, 312) not as we find in 

the published text of the PS, and in our present text. Ag. also says 
that the expression api ‘even though*, signifies ‘even if there is 
remembrance in certain cases, it serves no purpose’ ; that the poten- 
tial form signifies supposition [of casting of the body 

in the manner described]; that the expression kdla (in samakala) signi- 
fies the non-causal nature of the remembrance [at the last moment] in 
attaining liberation; and that the word kaivalyam is intended to 
remove the doubt that the body may be a bondage for the person after 
his realisation. Cf. 

^ II ~ TA, XXVin, 314-316. 

While commenting on the present Gita verse, Av. also quotes 
Ag.’s commentary starting from upto 

with some changes. 

15. The same departure : This sentence is the form of a statement. 

16. The word, vd : I.e., both api and v5 in Yam yarn va *pi (verse 6). 

17. Let a man goal : This sentence is in the form of an injunction. 
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18. The First Consciousness : In Kashmir ^aivism, the All-inclusive 
Universal Consciousness — a logical necessity to explain the pheno- 
mena of knowledge properly— is termed as Frathama (the First), 
or (the Supreme), or .4/ia/r^ra (the Highest), or purnU (the Per- 
fect! Samvid- 

ISA. Bui the remembrance etc. The idea here is this : The remembrance 
in the last moment has no result of its own, though it is a result of 
something else, 

19. Accidentally: I.e,, just as the chance of a meeting between a crow 
and palm-fruit, 

20. The reference here is obviously to the sage Jadabharata, whose story 
is found in the Bhdgavatapurdna (V, 8), Visnupnrdna (11, Ch. 14-16,20) 
etc. 

21. Attains identity etc. : According to Ag. one attains identity with 
the Absolute, if he concentrates on It with his mind free from sins, 
shedding off all thoughts of his body etc , and the limitations created 
by time etc., and the differences of objects etc. In fact if one is 
steadfast in his effort to attain the identity with a particular being, 
he achieves surely his goal. Cf. 

^ m i 

^ ^ 11 TA, I, 50, 51, 64, 211. 

22. The portion within brackets after this statement in the Commentary, 
obviously a later addition added as a marginal note in a Ms. — 
records that ‘This way of interpretation also acceptable to the revered 
teacher Ag,’ This may be true because he has not refuted it. 

In this context it is good to bear in mind that Ag. quotes the 

passage zf ^riiT ^ (Verses 6-7) in his TantrSloka 

(XXVIII - 325-26} and discusses its purport at length (XXVIII - 317- 
366). There he gives only one interpretation, viz., the one which 
he quotes here by saying 5 etc. Therefore it is clear that he 
has fully accepted this view. However, there he rejects the treat- 
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ment of tya jati as Locative and treats it as_ a finite verb only. Tfae 
following are the verses from the XXVIII Ahniktt of the TA, that 
have bearing on our present texts of the Gita and the commentary : 


327 


W snoRT^: II 328 

^ I) 32^ 

ft I 

eiw m U 330 



^ H 331 

^ ft:§^:^Tft 3Tft I 

2?^: weft n 332 


Wlf^ft 5rft^ U 340 

511^ w^^ mPmrf^firar: \ 

3Trr: 3TcT U 341 

?r STT^ ^rWef I 

^ ^fT?cRr#T ?r cT^* ?fcfr I 

5 ^<kT5% ^ II 343 

rT^ft^r®r%T3^«r: I 

W 3^t 5| SRftcf II 344 

9ft; €rsft I 

erST 11 345 


952 - 12 
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^ Wcfl'^TI n 346 

^t'Sf I 

^rfWWT^ n 347 

'^^^[^ i| ^ m: i 

^ f^cTfe* t a 360 

^T=%'fS3CI% 1 

a 361 

i 362 

qKT^ i 

^lcrt«R5Jl. a 363 

[^tctt’^^ 'err, 3Tf^' 

mm^, # srM^fftr i ^i^: , ^^jsiOTTa: i 

gS2T =^' 1 ] 

^sfir fOTOTJjrfwR: I 

• ♦ 

%Pm'jr(4'?f w?; ii 364 

firsts =? =q gaiftij; i 

SJTR^ ?rl )l 365 

[Jra%:, '3T if, cf CTH’ #■ iRIcq^: I 3l?l|TCT WH, <Umw 

’ffcniir: I fnsra^ 'w^c ^rsft’ # i OT»ff, 'w®# 

23. As above : Le., as in the case of remembering the Lord at the time 
of journey. In other words that an aspirant should pjactice in this 
manner throughout his life and that it is immaterial whether at the 
last moment he is capable or not to fix up his life-breath between 
his eye-brows. Or bhruvoh mzy be taken to mean, as suggested above 
(Ch. V, 26), in the middle of the twn wandering ones'. 
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23A. Not any seat : Seethe TippanJ on the concerned passage in the 
commentary. 

24. Prana, literally meaning ‘that one causing another to move’ (prUna-^ 
yaii, derived from pra, an ‘to move’ and nic) is taken here to mean 
‘the breath’ or ‘the vital air’ which is well known as a controller 
of the mind. Cf. 

\ HP, IV, 29. 

Thus we get a logical order, viz., the sense-organs, their controller 
viz*, the mind and its driver i.e., the breath. 

Again of the G/r5 may also denote the body. For the 

breath is also accepted to be the controller of the body too. Cf. 

sp) irag; [cri%f, arofei] 

— TA, VII, 65. 

However, Prana does not seem to have been taken to mean ‘the 
Intellect (ffe; , ^ as Av.’s quotation would seem to suggest 

<See the Tippani)* Of course the intellect has been described in the 
Upanisads as a driver of the body for the individual Soul. Cf. 

3TI5)TR k 

5® 5 fgi% ~KU,l, Hi. 3. 

But, if that is accepted, then, what is prescribed here would be again 
dhyana which is only a mental discipline and not the bodily disci- 
pline of our context. 

Ag. also describes how to straighten the Vital Air remaining in 
the coiling stage and to drive it into that point of the head where 
the Icchasakti and other two I^aktis remain in equal status and how 
that state is above all categories Cf. 

etc. 

etc. 

etc. 

_ tA, V, 54, 55, 56. 

Further, (1) Ag. takes ‘on the head’ in the figurative sense 
‘above all the Tattvas’, denoting ‘the Self with Icchasakti (Power- 
of-will); (2) Icchasakti is known to be the basis for the ^akti-Tattva 
(See above ch* HI, n. 16); (3) Ag. interprets in the sense of 

‘non-wandering of the mind over other objects’ a thing which is 
otherwise known as OT: or Cf. 
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^ ~ HP, IV, 34. 

All these seem to suggest that while writing 

c^Pi Ag. has in his mind what the AstSnga- 

yoga system would call the l^ambhavi Mudra where the ^iva Tattva 
shines. See HP, IV, 34-42 and commentary thereon for details. 

25, The Sage does not favour the idea of upward flight ; Cf. 

5r?lT& TO 51^ — J^ahkara 

and 

- Nilakantha. 

26* Upward flight : I e., of the individual Soul, from the body at the 
time of death. 

27. Cannot yield etc. Tfhe argument meant here seems to be like this *. 

What is reached by the act of going must be separated again one day 
or other : . Hence the gain by going may not be 

permanent. Again, if the Lord is not Omnipresent, then He can 
not be Siva and there is no guarantee that the departed Soul reach 
That alone. Hence ^ ^ — BU, IV, iv, 7. 

Cf. also If ^ I - PS, 60. 

ft SRt^Rq; \\ 

— Quoted in the Vivrti thereunder. 

II ' 

- TA, XIV, 33-34. 

28. Free Will of the Lord etc. Cf. 

n etc. 

- TA, XXVIII, 330-31. 

29. A Condition: I.e* the thinking about the Lord with single-pointed 
mind, together with longing ‘how to avoid taking the body once 
again*. 

29A. The Kashmir Ed. identifies this quotation with the Stavacintarnani 
verse 114. I have no access to this work. A work by name Stava-^ 
cintamani by Bhatta NarSyana and a commentary Vivrti on it by Ag. 
himself is referred by K.C. Pandey, op. cit, pp. 255-57. 
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30. More or less this is the stand taken by l^ahkara, Bhaskara, Rama- 
kantha etc. 

3t. To u9 etc. Ag. says like this because of the difference of opinion 
among the thinkers regarding the status of the world of the personal 
god Brahma (See BS, IV, iii, 8-14, and the commentaries thereunder) 
and there is no difference of opinion regarding the status of those 
who have attained the Absolute Brahman. 


32. In the form of Energy : I.e., the Energy of Stir. Cf. 

^ etc. 

Ksemaraja, under SpK, I, 1. 


33. Prajapatis : I.e., including Brahma, Note the Plural 

34. The auspicious Supreme Lord’s etc. Here Ag. gives us a basic princi- 
ple of the Spanda doctrine. The Spanda ‘Stir’ of the Lord is 
nothing but the Supreme Consciousness, which as described by Ag. 
manifests as universe. Cf. 

m ^ wira Prnrfjj, i 

— SpK, I. 2. 

[3RIfer?!R?I{T, SRsqiJrTOTWfrj Wfl: , 

Cf. also 

^ =eiR^r ^FTf < 

- Ksemaraja, 

thereunder. 


35, Those who, by departing, will emancipation described. Here the idea 

is this ; The Yogins are persons of realisation and hence it must be 
accepted that they attain emancipation irrespective of the time of 
their departure from their bodies. This question has been very well 
decided by the BS, IV, ii, 20-21. However the said authority, as 
interpreted by l^ahkara, assumes that the present Gita verse stresses 
on the time of Yogins’ departure as a factor deciding the destiny of 
the departed Yogins’ Soul; and hence the BS sets aside the authority 
of the present verse on the ground that it is after all a Smrti and it 
becomes ultravires of the ^ruti ; according to which the time is not 
a deciding factor. 
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Now it is interesting to note that Ag., obviously to avoid the 
said difficulty felt by l^ankara, Bhaskara etc., says that it is the 
freedom of will of the departing Yogins that decides the future of 
their Souls; and that in fact no time factor is mentioned in the 
present context, the expressions like uttarayana and daksinayana 
simply meaning the higher and lower courses respectively. 

36. Upper (Upward) etc. It may be recalled that according to Indian 

astronomical works, the sun’s movement in the upper part of the 
zodiac commences when he enters Makara (Capricorn) and this 
continues till he enters Karkataka (Cancer). This course is known 
as Uttarayana. His downward course commences with Karkataka 
and it continues till he enters Makara agaim This course is known 
as Daksinayana. It may also be noted that Anandavardhana explains 
the word agnih of the present verse as: ST^IcT I 

Of course the lexicons do recognise the word uttara in the sense 
of ‘upper’ (Cf. uttare dantdh ‘upper teeth’}. But the word daksina 
does not seem to have been recognised in the sense ‘lower’. However 
daksina, as opposed to uttara, could be viewed to denote ‘lower’ 
which is opposed to ‘higher’, 

37. This course -fire etc. By this simple remark Ag. has avoided the 

difficulties that are faced by l^ahkara, Rk. in this context. 

38. This course enjoyment* Here in these verses the words sukla and 

krjna also signify respectively the Bright and the Dark fortnights. 
It is well known in Indian literature that the nectar of the moon is 
being enjoyed by the gods etc., during the dark fortnight. Cf., e.g. 

3P|rf =^55#^ ftwt i^3?rafT 1 

^ SIT: si ISTO: ^5TT: II 

- TA, VI. 95-96. 


39. Units of time that are internal.. with them all: Elsewhere A g. des- 

cribes various unit-times and concludes that the time is established 
in the vital 2 i.it (prana) which controls the mind; that starting from 
the finger tip of the foot up to the ‘Brahman-crevice’ at the top of 
the skull, it pervades the nadi (nervous system) called sus/i or 
susumnd, constituting the internal and subtle units of time; and 
that it travels through this time-nerves. Cf. 

snSt aililtr: ^ ims: i 


r%5tpi5n»Ti:#Trjrf?jt jtt gil: 
in If II 
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— TA, VII 65-69 and Jayaratha thereunder. 

This point has been very well dealt with, a bit elaborately, by 
Anandavardhana also in the present context. 

40. The entire eighth chapter revolves round the answers to nine ques- 
tions raised in the beginning of the chapter. The answers are clear 
enough to establish that all beings are identical with the Absolute. 
Hence, whosoever has realised as such, he would certainly be realis- 
ing, and yoked at all times with, the Lord, as concluded at the 
penultimate verse of the chapter. Compare this verse with 

5T mSTOT ^ fM: 

- SpKy II, 4. 




Chapter Nine 


The Bhagavat said : 

To you, who is entertaining no displeasure, I 
shall clearly declare also this most secret knowledge, 
together with action, by knowing which you shall be 
free from evil. (I) 

Idam etc. Not to entertain displeasure is an important 
requisite for communicating knowledge. The words jndna 
and vijndna [mean respectively ‘knowledge* and ‘action’] as 
above. (1) 

This shines among the sciences; (this is) the secret 
of monarchs; it is a supreme purifier, it is comprehen- 
sible by immediate perception, is righteous, easy to do, 
and imperishable. (2) 

Raja— tic. Shines: that which illumines in the midst of 
all sciences. Here [in the Gita] itself it is said ‘The science of 
the Self [is the chief] among the sciences’. Here in this science 
kings like Janaka etc,, have a right and previlege (adhikara) [to 
learn]. It is their secret, as it is much protected (by them) by 
heroism easy for the Ksatriyas. As they do not waver [in their 
mind] because of their heroic nature that is common in the 
members of the warring class, it is very easy to do i.e., to 
observe. Imperishable : Unlike other actions this action of 
worshipping Brahman does not perish through the enjoyment of 
[its result] . (2) 

O scorcher of foes ! Having no faith in this 
Dharma, persons do not attain Me and remain eter- 
nally in the circuit of mundane existence, wrought 
with death. (3) 
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Asraddadhanah etc. They remain eternally: Again and 
again they are born and they die (3) 

This entire universe is pervaded by Me, having 
the unmanifest form (aspect); all beings exist in Me 
and I do not exist in them. (4) 


Maya etc. All beings exist in Me : Because no other abode 
of rest is available, even if one wanders [in search of it] for 
long. The beings (or elements) that form the objects of know- 
ledge possess their well-known nature of insentiency. When 
these beings manifest with this nature foremost, their other 
innate nature viz., sentiency, that is opposed to this [former 
nature], remains hidden.^ This is what He says by I do not exist 
in them, (4) 

Yet, the beings do not exist in Me. Look at the 
Sovereign Yoga of Mine. My Self is the sustainer of 
the beings, does not exist in beings, and causes beings 
to be born. (5) 


Na ca etc. Yet, the beings do not exist in Me : For, the 
persons, who are blind with nescience, do not see the reality. 
The ignorant do not consider the Absolute Lord - Who is of the 
nature of infinite Consciousness - as a basis of determinate 
knowledge of all objects. On the other hand conceiving [like] 
T, the lean Devadatta, know this, as existing here on the floor’, 
they view [things of] finite nature alone as the basis [of deter- 
mination]. 

But why this contradiction? On this doubt [the Lord] 
says Look at the Sovereign Yoga of Mine. Yoga signifies the 
Power [of the Absolute], because it is being employed. This is 
indeed My Sovereignty, which is the Freedom of behaving 
in this manner in a highly strange way. This is the idea 
(here). ( 5 ) 
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Just as the mighty wind exists in the ether, always 
moving [in it] everywhere, in the same manner all 
beings exist in Me. Be sure of it. (6) 

[Again] in the same manner indeed, being un- 
noticed I pervade all beings by controlling the Pnme- 
cause of all beings (bhuta-prakrti) and with It and 
without It.‘® (7) 

Yatha etc. Evam etc. In spite of the concomitant con- 
nection between the ether and the wind, the touchability of the 
ether is never heard of. In the same manner the Absolute per- 
vades the entire universe and yet remains not comprehended by 
all men. (6-7) 

O son of Kunti, all beings pass into the nature 
[of Mine] at the end of the Kalpa (the age of universe); 
I send them forth again at the beginning of the [next] 
Kalpa. (8) 

Sana - etc. Nature: unmanifested form. (8) 

Taking hold of My own nature I send forth again 
and again this entire host of beings, which is powerless 
under the control of [My] nature. (9) 

Prakrtim etc. Taking hold of My own nature : By this much 
[of statement] it is explained that this host of Beings, though 
itself insentient, attains luminosity^ as it is linked to the 
Absolute nature of [Consciousness] (9) 

O Dhananjaya ! These acts do not bind Me, 
remaining as if unconcerned and unattached in these 
actions. (10) 

O son of Kunti ! On account of Me, Who remain 
(only) as an observer and as prime cause, the nature [of 
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Mine] gives birth to [both] the moving and unmoving; 
hence this world moves in a circle, (11) 

Na ca etc. Maya etc. There is for Me no bondage of 
actions, because I remain unconcerned. That is why, not resort- 
ing to any activity, I am the prime cause in the process of world - 
creation. (10-11) 

Being unaware of the immutable highest Absolute 
Supreme nature of Mine, the deluded ones disregard 
Me dwelling in the human body. (12) 

Avaj anant i Qic, lam reclining within all that is born. 
Being the Self of all, 3 I become the object of disrespect. For, 
[they raise the question] : ‘Apart from the fourteen types of 
creation,'^ like man etc., no Lord is found; hence how can He 
exist ?’ (12) 

[They] are of futile aspirations, futile actions, 
futile knowledge and wrong intellect; and they take 
recourse only to the delusive nature that is demoniac 
and also devilish. (13) 

Mogha- tic. Their action, knowledge and aspirations 
are ail futile, as these are concerned with the unreal. The 
demoniac and devilish nature etc. They are of the nature of excess- 
ive desire and ignorance. ^ 13 ) 

0 son of Prtha ! The great-souled men, however, 
taking hold of the diviue nature and having nothing 
else in their mind, adore Me by viewing Me as the 
imperishable pi ime cause of beings. ( 14) 

Ever speaking of My glory, striving with firm 
resolve, paying homage to Me and being permanently 
endowed with devotion they worship Me. (15) 

[Of them] some worship Me by knowledge-sacri- 
fice and others by offering sacrifices; [thus] they wor- 
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ship Me, the Universally-faced [either] as One [or] as 
Many. (16) 

Mahstmanah etc., upto Visvato-mukham. Divine nature 

i.e., of goodness. Offering sacrifices : i.e., by means of sacrifices 
with the external materials. But others worship Me with 
knowledge-sacrifice only. Hence through knowledge some 
[worship Me] as One, while others [worship Me] as Many 
through the action-Yoga. However all conceive Me alone, as 
their highest goal (14-16) 

But, action certainly abounds in the idea of duality, 
because it is coextensive with hosts of different (karakas).^ 

So how can it lead to the Absolute state ?'5 It is answered [as] : 

I am determination; I am sacrifice; I am Svadhai! 
I am the juice of the herb;’ I am the (Vedic) hymn;® 
I am alone the clarified butter also; I am the [sacrifi- 
cial] fire; (and) I am the act of offering/® (17) 

I am the father, the mother, the sustainer and 
the paternal-grandsire of this world; [I am] the sacred 
object of knowledge, the syllable Om, the Rk, the 
Saman, and the Yajus too. (18) 

[I am] the method, “ the nourisher,^* the lord, 
the witness, the abode, the refuge, the good-hearted 
(friend), the origin, the dissolution, the sustenance, 
the repository^’ and the imperishable seed [of the 
world]. (19) 

I give heat; I hold back and also send forth 
rains; I am immortality and also death, the real and 
also the unreal,^* O Arjuna I (20) 

Ahamkratuh etc. upto Arjuna. The Brahman-being is of 
course only one and admits of no parts. The action also depends 
only on the assumed [or not real] causes. Hence, it accompli- 
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shes the aloneness (or oneness) of the Brahman. For, if it is 
performed with the realisation that all the different causes arc 
nothing but the Self, then the action is not far away from reach- 
ing the Bhagavat. That has also been stated — 

‘This self-same action-power of Siva, if it exists in 
the ignorant, binds [him]; the same power, when 
it is realised that it is a path to his own Self [Siva], 
then it leads to the goal (the Lord).* {SpK, III, 16). 

I have myself (Ag.) stated elsewhere as : 

^■^The intellect that conforms, in the beginning, to 
[the duality of] the beings and the non-beings; the 
same intellect does not conform, at the time of 
withdrawl, to [the duality of] the beings and the 
non-beings. 

This subject has been discussed in detail in different places. 
Hence let us stop [the present discussion] here. 

I give heat etc. This is said in the context of discussing 
the One that admits no duality. (17-20) 

But if the Brahman can be attained by means of external 
sacrifices also, then, is a different god (different from Vasu 
deva) worshipped in the sacrifices like the Agnistoma ? If it is 
admitted, then it would lead to the doctrine of duality. If [on 
the other hand] it is Vasudeva Himself, then how is it that 
emancipation is not attained by the performence [of these sacri- 
fices] ? Therefore it is stated — 

The masters of the three Vedas, the Soma- 
drinkers, purified of their sins, aspire for the heaven- 
goal by offering sacrifices to Me. They attain the 
meritorious world of the lord of gods and taste in the 
heaven the heavenly pleasures of the gods. (21) 

Having enjoyed that vast world of heaven, they, 
when their merit is exhausted, enter the world of the 
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mortals. Thus the persons, who long for pleasure and 
continuously take refuge in the code of conduct pres- 
cribed by the Three Vedas, attain the state of going 
and coming. (22) 

Traividyah Qtc. Tetamtio. Of course, they worship Me 
(Vasudeva) alone. However, the action [like sacrifice] is limited 
(or is known [to them]) by their aspiration for heaven only. 
Hence, on account of the weakness in their own being [sattva)^ 
they condition the action solely by the result of the heaven. 
That is why their religious act leads to rebirth and thus they 
attain the state of going and coming. But [on that account] it is 
not the inherent nature of the sacrifice to beget rebirth. (21-22) 

For instance : 

Those men who, having nothing else [as their 
goal] worship Me everywhere and are thinking of Me 
[alone]; to them, who are constantly and fully attached 
[to Me], I bear acquisition and the security of acqui- 
sition. (23) 

Ananyah etc. [See for example] those who are different 
[from the above mentioned] and who think of Me. How [do 
they think] ? They have nothing else : They have no other fruit 
apart from Me to desire for. Acquisition : gaining (realising) 
My nature not gained (realised) earlier. Security of acquisition : 
protection of the already achieved gain of being well established 
in the nature of the Bhagavat. On account of this there may 
not be even a doubt regarding the fall from the Yoga. This is 
the idea here. 

O son of Kunti 1 Even those who are the devo- 
tees of other gods and worship [them] with faith, 
worship Me alone, [but] following non-injunction; (24) 

Because, I am the enjoyer'® as well as the lord of 
all sacrifices. But they do not recognise Me correctly 
and hence they move away [from Me], (25) 
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The votaries of the gods attain the gods; the 
votaries of the manes attain the manes; performers of 
sacrifices for the goblins attain the goblins; also the 
performers of sacrifices for Me attain Me. (26) 

Whosoever with devotion offers Me a leaf, a 
flower, a fruit, or [a little] water, I taste that offered 
with devotion by one with well-controlled self (mind). 

(27) 

Ye "pi etc. upto prayamtmanah. Even those who, worship 
[gods] with other names, they too [in fact] worship Me alone, 
because there is nothing (no god) to be worshipped apart from 
the Brahman. But the difference is that [they do so] by non- 
injunction. Non-injunction : different injunctions- [This amounts 
to saying that] having the innate nature of the Absolute Brah- 
man-Existence, I am indeed worshipped by manifold injunc- 
tions (i.e., sacrifices enjoined by injunctions). 

But non-injunction should not be explained as ‘by defect- 
ive injunction’ as it has been done by others (other commen- 
tators), who acquire dirts of great sins by insulting other systems 
of philosophy. If their view is correct then the declarations 
that are actually found viz., ‘They offer sacrifice to Me alone’, 
and ‘lam alone the enjoyer of all sacrifices’ — all would be 
inconsistent. Enough of talk with the sinful ones. 

Our preceptors, however, explain [ye'pyanya-etc.] as 
follows : Those who, following the principle of the doctrine of 
duality consider certain deity as different from their ov/n Self 
and as devoid of the innate nature of the Brahman, and offer 
sacrifice to that deity only— but it is only to Me, their own Self 
that oven those men qffer their sacrifices, however by non- 
injunction i.e. by faulty injunction of the nature of duality-view.^o 
That is why2i [the Lord] says (in verse 25) ‘They do not 
recognise Me, their own Self, correctly as that deity itself, i.e., 
as the enjoyer [of the oblation of the sacrifice]. Hence they 
move away from My nature. Why ? By being votaries of gods, 
they attain the gods etc. (verse 26). It amounts to say that 
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this [act of attaining these gods] is itsilf nothing but moving 
away [from Me, the Self). On the other hand, those who realise 
My nature (i.e. Me) as being not different [from their Self], 
they offer sacrifices to Me alone, even though those sacrifices 
etc. are for the gods, goblins and manes.’ [The Lord] is going 
to conclude [the present topic] as : ‘(Thus) offering sacrifice to 
Me they attain Me alone.’ (IX-29, 35). 


But that alone is called a deity which is aimed at [accord- 
ing to injunction], for offering things (i.e. oblation). Hence, how 
can a sacrifice be offered to one’s own Self, a category that 
cannot be aimed at For example, there is the injunction: 
‘The oblation [of rice] of the rite prayana, cooked in the milk, is 
intended for the deity Adit!’; and hence this Aditi becomes the 
object intended [in the sacrifice], because that particular deity is 
an adjunct of an injunction, and because it is included in the 
injunction as one to be aimed at. But [in the present case], 
there is no injunction that concerns the Self.23 Having [these 
objections] in mind [the Lord] says : [They offer sacrifice] to 
Me following non4njunction. 


The idea is this : An injunction is required only in the 
case of a deity that is different from one’s own Self. For, the 
injunction is one of the nature of imparting the knowledge only 
of that particular thing which is not known [other wise]. ^4 gyt, 
one’s own Self, the Absolute Lord, is known, not following any 
injunction. For, the knowledge of the Self is not brought by 
injunction. 25 Certainly no action is undertaken not aiming the 
Self. Therefore in all cases [of offerings], intended for the 
deities like Indra etc,, this Self of one’s own is certainly inten- 
ded, as the Self is, by nature, the illuminator of the entire 
Universe.'26 as It is like a thread in a garland;22 and as It is 
illumining [on Its own accord], asserting Its superiority [over 
all others] and only serving as a background (bhiltih, ‘a screen’, 
or ‘a wair)28 of the manifestations of the deity so intended by 
him [in the sacrifice]. Thus it is established by logic that even 
the votaries of gods offer sacrifices to Me (the Absolute) alone, 
because T’ depends on no injunction. 


952 — 13 
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As far as these sacrificers are concerned, the principal 
effect of the sacrifice viz,, attaining ‘Me’, is not intended by them 
as their own. On the other hand, they are very much satisfied 
with attaining the status of Indra etc., just as a priesi^^ is satis- 
fied with limited fees. To indicate this, the parasmaipada form 
(yajanti) [is used]. For, it has been stated by myself (Ag.) [else- 
where] as : 

‘One, who knows the Vedas and does not 
know [to intend for] the status of {or the word) 
Sambhu (the Absolute), would feel afflicted in des- 
pair. [For], aspiring for the heaven, and [hence] 
rejecting the status of [the actual] performer of 
of sacrifice {yajamdna), [but at the same time] per- 
forming sacrifice for others (yajan),^^ he has become 
a [mere] priest in the sacrifice. Indeed, the diver- 
gently flowing floods of taste for action, without 
exception, — even though they flow from the Abso- 
lut consciousness — do not bestow [on the per- 
former] the mighty ocean of Bliss of one’s own Self 
if they do not gain a complete stability’ll 

Thus whosoever realises in the said manner, his sacrifice, though 
aimed at the deities like Indra, is in fact a sacrifice offered to 
the Absolute Lord. (24-27) 


Whatever may be the other actions of his, they too become 
acts of worshipping his own Self, the Absolute Lord, as It alone 
is intended in all his action. This [the Lord] says : 

Whatever you do, whatever you eat, whatever 
oblation you oifer, whatever gift you make and what- 
ever austerity you perform, O son of Kunti, do that 
as an offering to Me. (28) 

Thus, you shall be freed from the good and evil 
results which are the action-bonds. Having your 
innate nature immersed in the Yoga of renunciation 
and (thus) being fully liberated you shall attain Me. (29) 
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Yat karosi etc. ^ubhasubha ~ etc. Because the performers 
of sacrifices intending other deities have m their mind only 
limited purpose, and [hence] belitle the [principal] result [of the 
sacrifice etc.]; therefore all [actions] you should offer, by the 
method advised above, to Me i.e., consider them to be absorbed 
in Me {or to be born of Me). This is the renunciation-Yoga. 
Extensively it has already been made almost quite clear. (28-29) 

I am the same in all beings; to Me none is hateful 
and none is dear; but whosoever worship Me with 
devotion, they are in Me and I am in them.*'-' (30) 

Even if an incorrigible evil-doer worships Me, 
not resorting to anything else [as his goal], he should 
be deemed to be righteous; for, he has undertaken his 
task*'' properly. . (31) 

Quickly he becomes righteous-souled (minded) 
and attains peace permanently. O son of Kunti ! I 
swear that my devotee gets never lost.** (32) 

Ksipram etc. I swear etc. This result (or subject), has 
logic [as its strong basis] and now being promised by the Bhaga- 
vat, it becomes established most firmly.35 (30-32) 

O son of Prtha, even those who are of sinful 
birth, [besides] women, men of working class, and the 
members of the fourth caste - even they, having taken 
refuge in Me, attain the highest goal. (33) 

Certainly it should be so in the case of the pious 
men of the priestly class and of the devoted royal 
seers. Having come to (i.e., being born in)** this 
transient and jovless world, you should be devoted to 
Me. ^ (34) 
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Have^^ your mind fixed on Me; be My devotee; 
offer sacrifice to Me; [and] pay homage to Me; thus 
fixing your self (internal organ)^* and having Me as 
your supreme goal, you shall certainly attain Me. (35) 

Thus ends the NINTH CHAPTER in the 
Holy Bhagavadgita, 

Mam hi etc. up to MatparUyanah. Those who are of sinful 
birth: I.e., the animals, birds, reptiles^^^ etc. denotes the 

ignorant. Men of working class denotes those who find pleasure 
in different vocations, like agriculture etc. Men of the fourth 
caste: those who do not have any claim whatsoever for [perform- 
ing] the Vedic rituals and whose livelihood depend on others. 
By taking refuge [solely] in Me, even these all attain Me alone. 
The deeds of ihe exceedingly compassionate Bhagavat, like the 
one granting liberation to a chief of the elephants are heard in 
thousands [in the Puranas].^^ Certainly it must be so, for those 
whose behaviour is just the opposite to that of these persons. 

Some [commentators] declare The present sentence 
[of the Lord] intends to glorify the twice-born and members of 
the ruling class, and it is not uttered with the intention of speak- 
ing of the attainment of liberation in the case of the women etc. 

Indeed these persons^^ [aim to] break into pieces the 
Graceous-to-all Power of the Bhagavat by foistering upon It, 
a limited applicability; likewise they do not tolerate the pro- 
foundly compassionate nature of the Absolute Lord; they 
contradict the [Lord’s own] statements ‘To Me none is hateful 
and none is dear (TX, 30)’, ‘Even a highly evil-doer etc. (IX, 31)’, 
and other similar statements, very clearly of the same import; 
with all effort they [strive to] bring in something indicative of 
duality even in the Absolute-being, Whose non-dual nature has 
been well eitablished firmly by the diversity of the best reason- 
ings; they are not mindful of other contradictions [that lurk in 
their theory] with the revealed literature; when simply ques- 
tioned ‘How is this ?’ and ‘How is that ?’, these persons, having 
their internal organ totally possessed by the mighty deviH^ tjjg 
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caste [considerations], concealed within, and having their 
tongue, face and eyes all twisted by their sense of jealousy, 
hypocrisy and shame — they prattle evil for the entire humanity; 
and thus they put upon themselves the status of being an object 
of ridicule. Therefore the above explanation [of ours] does 
good to all. (33-35) 

MAY THERE BE HAPPINESS 1 
Here is the Catch-verse : 

In the Non-dual Brahman there blossoms the Engery full 
of Grace-for-all. Therefore effort should be made to get that 
[Energy]. 43 

Thus ends the NINTH CHAPTER in the Gitarthasahgraha 
written by the Rajanaka Abhinavagupta, the best 
among the great teachers of the Mahesvaras. 


Notes 

1. When these beings remains hidden : What Abhinavagupta says 

here reminds us of Sankara’s reference {BS, 11, i; 4, 6) to certain 
school of philosophers (Sankara’s commentators describe this as a 
branch of Advaitins) who assume the entire universe to be of 
sentient nature and explain the distinction between the sentient and 
the insentient beings on the basis of their respective manifestation 
and unmanifestation of their sentience. 

. ... 

lA. 4 the lean Devadatta ... on the floor : As in the case of the Advai- 
tins so in the case of the l^aiva Absolutists too the knowledge of Self 
with any restriction is indeed a wrong knowledge. This Ag. says 
clearly elsewhere as : 

i ta, i, 39-40, 
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Cf. also 

...3TRfrT?mT^^3Ti^^WcJT^T¥Tr=g?:: 'I 

3Tf^^T^q^^TR3TmTfe[«rcr ^ ; 

5fTiTR:' ^T% I 

— Vacaspati Misra, Bhamati, I, i, 1, introd, 

IB. I-e., ‘with it’ at the time of creation, and ‘without it’ at the time of 
dissolution. This verse, not found in the Vulgate and not commented 
upon by Ag. is, however, included here because it is found in many 
of the Kashmiri MSS of the Mahabharata and is commented on by 
authors like Rk. 

2. Attains luminosity etc. According to the l^aiva theory, freedom is 
the very nature of the light of Consciousness, just as the light and 
heat arc of fire, The innate nature of the luminosity of Conscious- 
ness, as opposed to materiality, consists in having freedom in respect 
of manifestation. In this school, this is considered as its absolute 
Freedom* There appears lack of freedom only in the case of objects 
characterised by idanta oi ‘thisness’. This manifestation of lack of 
freedom is itself due to the freedom of the Absolute Consciousness. 

3. Being the Self of all ; Or ‘being the Self of all and [at the same time] 

object of [their knowledge]’, if the reading of K is ac- 

cepted, 

4. Fourteen types of creation : I.e*, eight types of the gods like Aditya 
etc., five types of the creations like animal etc., and man as a single 
type* Cf. 

'T^HTT i 

11 SK, 53. 

and 

W: , 5TT5TTT^: ^ , 

... 3Tl%twTcr^i 

STK^ thereunder. 

5. Different causes : According to Sanskrit grammar there are six 
different karakas or causes for every action and their particular 
relationship with the action are indicated by the six case-endings, 
denoting theii mutual differences. 
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6. Absolute state : I.e., a state that admits no duality. The present 

objection arises on account of the statement that even those who per- 
form sacrifices with wordly objects keep the Absolute alone their goal, 
cf. also Ictii; 

-- ^ansara under Mund. U, I, ii, 11. 

7. Svadha is a special formula, by chanting which oblations are offered 
to the Manes. This of course may indicate, by way of upalaksana, 
the inclusion of Svah3, a formula of offerings to the gods. However 
the context and the general practice demands Svaha here in the 
present verse, and Svahaham is metrically allright. 

8. Juice of the herb ; Le., for example the juice of the Soma herb. 

9. The Vedic hymn : That by chanting which oblation is offered. 

10. The act of offering i Cf. — Rk. 

11. The method: Cf. — Rk. 

12. The nourisher : Cf. TtST — Rk. 

13. The repository : Cf. cfd; SfiiirTdTcJr# 

— Rk. 

14. Does this hemistich indicate that immortality and death are respect- 
ively the nature of the real and the unreal ? 

15. The ignorant or pasu is he who performs sacrifice and other actions 
with the sense of duality. Cf. 

— 5t7,V, I. iv, 10. 

16. It leads to the goal : The idea is this In fact both the means and 
ends are different aspect of the Power-of- creation of the Absolute and 
difference between them is only due to a sense of gross duality. This 
unity of the means, if not realised, leads to bondage and, if realised it 
leads to emancipation. Cf. 





— TA, I, 145. See also the commentary thereon 

Further the expression sS iyam in the verse under study, denotes 
she Spanda-^akti of ^iva that has been described in the earlier verses 
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in the SpK, where from the quotation has been taken. That Spanda- 
^akti is also called Kriya-^akti, ‘power of action’ or ‘operative 
energy’, as it is responsible for the creation of the universe. If a 
person thinks himself identical with his physical or subtle body, his 
power of action binds him. On the other hand, if a person thinks 
that his Self is identical with the Absolute and, in a limited way, 
all his actions are His actions of creating the world and so on, and 
hence it leads him to the reality of i^iva, then the same power of 
action secures him the Salvation or the Supreme Bliss. 

17. The rendering of this quotation is tentative. The context where 
this verse occurs in the original is not known. However basing 
on the context of the present commentary, we have tried to 
understand this enigmatic verse. The idea seems to be this : The 
ignorant takes the being and the non-being as they appear and con- 
cludes that they are diametrically opposite. Thus tho dv ait a-- jitana 
binds him. On the other hand, when he receives instructions 
from the preceptors, and is on his way to realisation, he views the 
beings and non-beings only as two different manifestations of the 
Absolute Lord (Parame^vara). This advaitabhavana leads him to the 
emancipation and Supreme Bliss. See also the Tippanl on this verse. 

18. I am the enjoyer etc. Here in this context and in the context of 
similar nature, the words ‘I’, ‘Me’ etc. denote only the Supreme Con- 
ciousness, and not the speaker ^rl Krsna, son of Vasudeva. Ag, 
makes the point clear in the Tantraloka while commenting upon 
the present Gita verse. There the relevant text runs as 

?r jjp52!W3^cr: ii - ta, i, 132 . 

19. Defective injunction : The tone of this sentence seems to suggest that 
these commentators had tried to dub the injunctions found in the 
systems, other than their own as avidhis or faulty injunctions. 

20. ‘The faulty injunction duality- view’. Cf. 

— Sankara. 

Here in this context the following statements of Ag. in the 
Tantraloka may be of much interest : 

‘It has been said “They (i.e., who offer sacrifice, with a sense of 
duality, to Indra etc.) do not recognise Me correctly. Hence 
they move away (from Me),” Here “moving away” denotes 
attaining the well-restricted nature (of existence). This fact 
itself has been made clear by saying “Whosoever offer sacrifices 
to the deities attain (those) deities.’ On the other hand, drown- 
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ing the objectivity (of the deity), whosoever views the deities as 
beings of Supreme Consciousness, they recognise the Self as 
unrestricted, and turn to be the devotees of Me, and attain Me”. 

^ II 

I 

^ 2rTl% inq[ II 

— TA, I, 129-131. 

Here in the last hemistich the published text has and the com- 

mentator Jayaratha explains as it is. However the Gita text and 
Ag.’s gloss on it suggests that there in TA too the intended reading 
is only . 

21. That is why etc. What Ag. says in the sequel may support the inter- 
pretation of his own and that of his preceptor. 

22. How can a sacrifice... aimed at : Cf. ‘Sacrifice (ySga) is nothing but 
the act of offering something intending a deity. Any deity cannot be 
the deity of a particular sacrifice, simply because it is intended (by 
the sacrificer). Rather a particular deity is the deity of a particular 
sacrifice, provided it is enjoined as such in the scripture’. 

— Sabarasvamin, under PMS, IX, iv. 32 

23. There is no injunction that concerns the Self: Cf. 

— Jayaratha’s introduction to TA^ I, 125. 

24. The injunction... not known otherwise: Cf. the MImainsakas’ famous 
dictum ‘That is the injunction which teaches something otherwise 
unknown,’ 

25. The knowledge of the Self is not brought by injunction : Cf. 

f JTMRTFT: I 
5f 


- TA. I, 125-26. 
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‘Therefore there cannot be any injunction (to enlighten) the 
Self-consciousness which is the same as the I-consciousness of 
the nature of the unrestricted self-experience etc.’ 

The commentator adds : 

‘Thus it has been well said (in the Gita IX, 24) “Not requir- 
ing any injunction”. 

# 

26. The Self...the illuminator of the universe. Cf. ‘By this Supreme 
Brahman all other things are illumined’ 

mm - Mund, U, II. ii, 10. 

27. Like a thread in a garland: Cf. ‘All in Me like the pearls in a 
thread’ ^ ?Tfq^rqT ^ (above VII, 7). 

28. Serves as a background : Cf. ‘That which does not shine on the screen 
of the Absolute Lord (the Consciousness), cannot manifest even as an 
external object’. 

2iiT ^ sror? acr 

- Yogaraja, under PS, 34. 

29. Just as a priest : I.e., a ydjaka, who acts in a ritual as an agent on 
behalf of the sacrificer or yajamdna for fees. 

30. The words and are derived respectively from 

and 2151% which are, again respectively, in the Atmanepada and 
Parasmaipada. The subtle point here may better be appreciated if 
one bears the grammatical rule according to which the Atmanepada 
should be used when the fruit of the root-meaning-(actionl is inten- 
ded to go to the Subject or the performer of that action. Cf. 

{PA, I, iii, 72) 
and 

, f4feT mwji, 

2IT51^T: — the Mahdbhdsya thereunder. 

Cf. also 

q*; ^ ^ m mi 

1 - ^abarasvamin under PM5, III, 

i, 5. 
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31. Complete .• I.e., a stability by intending the Absolute Self 

in all actions. 

32. They are in Me and I am in them: I.e., ‘They and I become one’, Cf, 

^ (arm) im- 

~ Rk. 

33. He has undertaken his task : Cf. 5^f%cT:, ^ft^Tsq"^?ri2T: — Rk. 

34. My devotee is never lost : Cf, ‘He is not lost to Me ^ 

— above VI, 31. 

35. Promised by the Bhagavat -firmly : Cf. 

‘ Thus, knowing that the Lord’s declarations are true, and 

being convinced that emancipation is an inevitable result of 
devotion to the Lord one should look up to the Bhagavat as the 
highest and sole refuge * 

^op3f[4: — Sankara under Gita, 

XVIII, 65. 

36. Being born in : Cfi ^®S^T - Rk. 

37. This verse has not been commented upon by Ag. perhaps because it 
is more or less identical with XVIII, 65, which he is going to com- 
ment upon. However Sankara, Rk, etc. comment in both the ins- 
tances. Bhaskara’s commentary on this verse in not available. 

38. Internal organ: Cf. - Rk. 

38A. The animals^ birds, reptails etc. The passages of Ag. stands in a good 
comparison to 

l etc. 

-PS, 91. 

39. In the Puranas : See c.g. thQ Bhdgavata Furdna, VllI, Ch. 2 ff. (Gita 
• press Ed.) 

40. Some declare etc : This is more or less the stand taken by Bhaskara. 

41. Indeed these persons etc. : This lengthy refutation by Ag. in a rather 
vehement language may appear to be a bit out of proportion in the 
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Gltarthasahgraha which is otherwise very brief. But, it would not 
appear to be so if one remembers how much stress Bhaskara had put 
on this verse for his theory - first in his introduction to the Gita and 
then in his commentary on the verse. 

42, l.e. by splitting as maha and graha. The expression mahsgmha may 
also be rendered as ‘powerful obstinacy (regarding)’ by splitting as 
mahs and agraha. 

43. Effort should be made to get that Energy: l.e. to get the Sakti-pata or 
the Divine Grace or Ihe Will that leads a person in the spiritual 
path. 



Chapter Ten 


The subject-matter that has been indicated in the previous 
nine chapters - the same is being detailed here in this chapter by 
citing individual instances. That is why [the Bhagavat] says 
‘Yet again etc.’ (X, 1). He thus indicates ‘Hear the subject 
matter, which has already been related to you, but which once 
again being explained in order to make it clear’. Arjuna too 
says in the sequel likewise ‘Tell me once again etc.’ (X, 18). 
This is the purport of [this] chapter. Other items are clear by 
mere reciting. Hence, why to repeat them ? However, whatever 
is doubtful that shall be decided [then and there]. 

The Bhagavat said — 

0 mighty-armed [Arjuna] ! Yet, again listen to 
My best message, which, with good intention, I shall 
declare to you, who are dear to Me. (1) 

Neither the hosts of gods, nor the great seers know 
My origin. For, I am the first,' in every respect, 
among the gods and great seers. (2) 

Whosoever knows Me as the unborn and begin- 
ningless Absolute Lord of the universe, that person, 
not deluded among the mortals, is delivered from all 
sins. (3) 

Intellect,^ knowledge, steadiness, patience, truth, 
control [over sense-organs], tranquility [of mind], plea- 
sure, pain, birth, death,^ fear and courage; (4) 

[Also] non-injury, equanimity, contentment, 
austerity, charity, repute and ill-repute - all these 
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diverse dispositions of beings emanate from none but 
Me. (5) 

Bhuyah etc. upto prthagvidhah. Steadiness'' is that which 
induces one. (1-5) 

The ancient Seven Great-Seers* and also the Four 
Manus/^ of whom these creatures in this world are 
offsprings - they have been born as My mental disposi- 
tions. (6) 

He, who knows correctly this extensively mani- 
festing power* and the Yogic power of Mine — he is 
endowed with the unwavering Yoga. There is no 
doubt about it. (7) 

‘He is the source of all and from Him all comes 
forth’ — Thus viewing, the wise men revere Me with 
devotion. (8) 

Having their mind fixed on Me, their life gone 
into Me, enlightening each other, and constantly talking 
of Me, they are pleased and are delighted. (9) 

To these persons, who are [thus] mingling [with 
Me] and revere [Me] with love, I grant that knowledge- 
Yoga by means of which they reach Me. (10) 

Out of compassion only towards these men, I, 
who remain as their very Self, destroy with the shining 
light of wisdom, their darkness born of ignorance, (11) 

Maccittah etc., upto hh^svata. Through the process of 
mutual enlightening, the wisdom-shock is transmitted to each 
other On account of that, they get the all-inclusive [knowledge] 
‘Indeed all sentient subjects are only a single Absolute Lord’. 
By means of this extensive pervasion, they easily come to realise 
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their owa Self as omnipotent and omnipresent and by that they 
attain the Absolute Lordship. This is the idea here. (9-11) 

Arjuna said — 

You are the Supreme Brahman, Supreme Abode/ 
Supreme Purifier. All the seers and also the divine seer 
Narada, Asita Devala, Vyasa describe You as the 
Eternal Divine Soul/ the unborn, all-manifesting First- 
God. You too say so to me. (12-13) 

What You tell me, I take all to be true, O Kesava ! 
For, O Bhagavat, neither the gods nor the great seers 
know Your manifestation. (14) 

Only Yourself know Yourself by Yourself/ 

0 Supreme Purusa, Creator of all beings, Lord of 

beings, God of gods, Lord of the Universe ! (15) 

You are [alone] capable of fully declaring the 
auspicious manifesting powers^® of Yours, by which 
manifesting power You remain pervading these 
worlds. (16) 

O Mighty Yogin ! How should I know You, 
meditating on You? In what several entities, O 
Bhagavat, are You to be contemplated upon by 
me? (17) 

In detail, please expound, once again Your own 
Yogic power and the manifesting power. O Janardana ! 

1 don*t feel contended in hearing Your nectar - [like 

exposition]. (18) 

The Bhagavat said 

Yes.“ O the best among the Kurus ! I shall 
expound to you, only the chief auspicious manifesting 
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powers of Mine. For, there would be no end to My 
details. (19) 

0 conqueror of sleep ! I am the Soul residing in 
the heart of all beings; I am the beginning, and the 
middle and also the very end of beings. (20) 

Of the sons of Aditi, I am Visnu; of the lumina- 
ries, the radiant Sun; of the Maruts, I am Marici; of 
the stars, I am the Moon. (21) 

Of the Vedas, I am the Samaveda; of the gods, 
I am Vasava (Indra); of the sense-organs, I am the 
mind; of the beings, I am the sentience.'* (22) 

And of the Rudras, I am Sankara; of the Yaksas 
and the Raksas, [I am] the Lord-of-Wealth (Kubera); 
of the Vasus, I am the Fire-god; of the mountains, 
I am the Meru. (23) 

Of the royal priests'® I am the chief viz., Brhas- 
pati (the priest of gods), O son of Prtha, you should 
know that; of the army-generals, I am Skanda [the 
War-god]; of the water reservoirs, I am the ocean. (24) 

Of the great seers, I am Bhrgu; of the words, 
I am the Single-syllable (Om); of the sacrifices" [per- 
formed with external objects], I am the sacrifice of 
muttering prayer; of the immovables, I am the Hima- 
layan range. (25) 

Of all trees, I am the Pipal-tree; and of the divine 
seers, Narada; of the Gandharvas (the celestial musi- 
cians), Citraratha; of the perfected ones, the sage 
Kapila. (26) 
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Of the horses, you should know Me to be the 
nectar-born Uccaihsravas (Indra's horse); of the best 
elephants, the Airsvata (Indra’s elephant); and of the 
men, their king. (27) 

Of the weapons, I am the Vajra [of Indra]; of the 
cows, I am the Wish-fullfilling Cow [of the heaven]; of 
the progenitors, I am Kandarpa (the god-of-love); of 
the serpents, I am Vasuki. (28) 

Of the snakes, I am Ananta; of the water-beings 
(water-deities),^® I am Varuna; of the manes, lam 
Aryaman; of the controllers, I am Yama (the Death- 
god;. (29) 

Of the progenies of Dili (the demons), I am Prah- 
lada; of the measuring ones,^* I am the Time; of beasts, 
I am the king-of-beasts (lion); and of the birds, Vinatfs 
son (Visnu’s bird, Garuda). (30) 

Of the purifiers, I am the wind; of the weapon- 
bearers, I am Rama;^^ of the fishes, I am the shark; 
of rivers, I am the daughter of Jahnu (the Ganga). (31) 

Of the creations, I am the beginnig, the end and 
also the middle, O Arjuna! Of the sciences, [I am] 
the science of the Self ; of arguers, I am the argu- 
ment/* (32) 

Of the syllables, I am A; of the compounds, the 
Dvandva; none but Me, is the immortal Time; I am 
the dispenser [of fruits actions] facing on all sides. (33) 

I am the Death that carries away all and also the 
Birth of all that are to be born; of the wives of men/® 
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I am the Fame, Fortune, Speech, Memory, Wisdom, 
Constancy and Patience. (34) 

Likewise, of the modes of singing’” [of the hymns], 
I am the Brhatsiraan;" of the metres, I am the Gaya- 
tri; of the months, I am the Matgasirsa; of the sea- 
sons, I am the season abounding with flowers. (35) 

I am gambling of the fradulent; I am the brilli- 
ance of the brilliant; I am the victory; I am the resolu- 
tion; I am the energy” of the energetic. (36) 

Of the Vrsnis (the members of the Vrsni clan), 
I am the son of Vasudeva; of the sons of PSndu, 
Dhanafijaya (Arjuna) [[ am]; of the sages too, I am 
Vyasa; of the seers, the seer Usanas.” (37) 

I am the punishment [at the hands] of the puni- 
shers; I am the political wisdom of those who seek 
victory; I am also silence of the secret ones; I am the 
knowledge of the knowers. (38) 

Further, 0 Arjuna, I am that which is the seed 
of all beings; there is no being, whether moving or 
non-moving, that could exist without Me. (39) 

0 scorcher of foes ! There is no end to My 
extraordinary manifesting power. The above details of 
[My] manifesting power have been declared by Me only 
by way of examples. (40) 

Whatsoever” being exists with the manifesting 
power, and with beauty and vigour, be sure that it 
is born only of a bit of My illuminant.” (41) 
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Or, 0 Arjutia ! Why this detailed statement ? 
I remain, pervading this entire universe with a single 
fraction [of Myself], (42) 

Here ends THE TENTH CHAPTER in the 
Holy Bhagavadgm^ 

Hanta te etc. iipto Jagat sthitah, 1 am the Soul etc. (verse 
20) : 3y this [the Bhagavat] wards otf the exclusion [of any 
being as different form Him]. Otherwise the sentences^^A like 
‘Of the immovable [1 am] the the Himalayas’ (verse 25) etc., 
would amount to the exclusive statement that the Himalayan 
range is the Bhagavat and not any other one. In that case, the 
indiscriminatencss of the Brahman is not established and 
hence the realisation of the Brahman would be a partial [or 
conditioned) one. For, the [present] text of exposition is 
intended for that seeker whose mind cannot contemplate on the 
all-pervasiveness [of the Brahman], but who [at the same time] 
is desirous of realising that [all-pervasiveness]. Hence, while 
concluding, [the Bhagavat] teaches the theory of duality-cum- 
uuity by saying ‘whatsoever being exists with the manifesting 
power’ etc., and then concludes the topic with the theory of 

absolute unity, as ‘Or what is the use of this elaboration; 

I remain pervading this [universe] by a single fraction [of 
Myself] This has been declared indeed [in the scriptures] as : 

‘All beings constitute [only] His one-fourth; His 

[other] immortal three-forths are in the heaven.’ 

[Rgveda^ X, xc, 3). 

Thus, all this and the prime cause of creatures, are nothing 
but the Bhagavat (Absolute). And hence, He Himself becomes 
theobjcctof knowledge of all, but being comprehended with the 
different strange qualities. (19-42) 

MAY THERE BE HAPPINESS ! 

Here is the Catch-yerse : 

Whatever comes as an object, either to the desire or to 
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the [perception by the] sense-organ, let one, with effort, melt it 
away [with knowledge-fire] ,28 and recognise the tranquil 
Brahman. (19-42) 

Thus ends the TENTH CHAPTER in the Holy 
Bhagavadgitanhasangraha written by Rdfdnaka Abhinavagupta, 
the best among the great teachers of the Mahesvaras 


Notes 

1. lam the first : Cf. snft: , - Rk. 

2. Intellect: Cf. ffe , - Rk. 

3. Birth, death : Cf. - Rk. 

4. Steadiness : If is to be a negative one, it would be common 

to inanimate objects, like a pot, and it is not intended here as the 
context shows. Hence it must be a positive one, like those that are 
conveyed by the words etc. Hence Ag. explains it 

as ‘that which induces one’. Cf. srgiftf: ^ 

'jfro - Sankara. 

5. The Seven Great-sages are Atti, Bhrgu, Kutsa, Vasistha, Gautama, 
Kasyapa and Abgiras. 

5A. The Four Manus ; Cf. rFRT; - 
5% 5%^?Tsn: - Rk. 

6. Manifesting Power: This is the Absolute’s nature in creating or 

manifesting as the universe. Cf. - Rk. 

These two words viz. and Yoga here of doubtful import 

have not been unfortunately explained by Ag. 

7. Abode : Or ‘Light’ as Rk. and l^ahkara say. 

8. Soul: Cf. qTRTcRHB; - Rk. 

9. Only Yourself know Yourself by Yourself Cf. ^3% 

- TB, ni, X, 3. 
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10. Powers : Cf. - Rk. 

11. Yes: Cf. - Rk. 

12. Sentience: Cf. %?TT. - Rk. ; f fe&%er?TT - Sankara. 

13. Royal priests : Cf. - Rk. 

14. Sacrifices etc. Cf. ^Tr^rfw^qTaTT?]^ - Rk. 

15 Water -deities: Cf. ^ - Rk. 

16. Measuring ones: For the use of the root ^ in the sense ‘to measure’ 

see ‘TT'^T: *1^11 in a verse attributed to Bhartr- 

hari (The Niti and the Vairagya Patakas of Bhartrhari, Kale Ed. 1971, 
p. 45) 

17. Rama: I.e. Bhargava Rama who sucessfully destroyed, as the Puranas 
go, twenty-one times the entire warrior class; or Dasarathi Rama of 
the RSmSyana fame. 

18. Argument : Or ‘the way of argument’ known among the Naiyayikas as 
a means to arrive at a truth. For details, see the Nyayasutra, I, ii, 1; 
etc. 

' 19, Of the wives : Madhusudara Sarasvati, seems to refer to all the seven, 
viz., Fame etc., as the wives of Dharma or the God of righteousness. 
Or may mean ‘of the feminine ones’. It may be noted that 

all the seven words etc., are feminine in Sanskrit. 

20. Modes of singing of the hymns : Cf. ^TWTpf - 

Rk. 

21. Brhatsdman : That mode of singing employed to sing the Vedic hymn 

^Tr| - etc. 

22. Energy etc. Or ‘The [Strand] Sattva of the group consisting of the 
Sattva (i.e. the triple Strands of the Sattva, Rajas and Tamas)’ Cf. 

S'nRf - Rk. 

23. Uianas : I.e., the family priest of the demons. He is popularly known 
as !^ukra. 

24. Whatsoever etc., This observation in the first quarter of the verse is 
for an evolved seeker; and what follows next is for the beginner. 
See below. 
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25. My illiminant: CL 3T?ll Rk. 

25A. Otherwise the sentences etc. : Cf. (iftcn^li) TRlflS- 

^ 5 *n#T '^morr f|»tr5r#sf< 

- Ag. IPVV, under I, ili, 7 (Vol. I, p. 297). 

26. The entire paragraph of Ag. here deserves to be compared with : 

‘He who is unable to think of Me as the Self, should think of 

Me in these things mentioned below.’ 

3t|q- anwr agniOT to' ^ 

— Sankara under X, 20. 

Again l^ankara too quotes the Rgvedic passage 
under verse 42. 

27. The theory of absolute unity : In the Kaula system, the realisation 
of unity is considered to be the direct means to emancipation. It is 
also called the Sambhavopaya and is prescribed for the highly deve- 
loped seekers. The realisation of duality-cum-unity, known also 
as SaktopayOi is for the less developed; and the realisation of 
duality, called also Anavopaya for persons of the lowest stratum, Cf^ 

rRtuifg II 

- TA, I, 230 etc. 

28. Melt it away with knowledge-^fire : For, that alone can melt away all 
the said differences. Cf. 

^HTfr i 

- TA, II, 35. 

The wording in the present catch verse reminds us of the passage : 

5t5#i [*rr»T!?i^iPrl^f] g’lRiiRi'RR; nflRilw ^ 

1 

— Sankara, under Mand. U, I, 2. 



Chapter Eleven 


Now Arjuna seeks to perceive, with his own sense-organ 
(eye), what has been taught in the last chapter. The subject 
matter, learnt through the [teacher’s] instructions, becomes 
quite clear if it is grasped by the knowledge of perception. For 
that end only the following conversation is made — 

Arjuna said : 

My delusion has completely gone thanks to the 
great and mysterious discourse which is termed as a 
science governing the Soul and which You have deli- 
vered by way of favouring me. ( 1) 

The origin and the dissolution of beings have 
been listened to in detail by me from You, 0 Lotus- 
eyed One, and also to [Your] inexhaustible greatness. (2) 

As You describe Yourself as the Supreme Lord 
[of all], it must be so. [Hence], O Supreme Self, 
I desire to perceive Your Lordly form. (3) 

0 Master ! If you think that it is possible for 
me to see that form, then, 0 Lord of the Yogins, 
please show me Your Immortal Self. (4) 

The Bhagavat said : 

Behold, O son of Prtha, My divine forms in 
hundreds and in thousands and of varied nature and of 
varied colours and varied shapes. (5) 

Behold the Adityas, the Vasus, the Rudras, the 
twin Asvins, and the Maruts; O son of Pandu, behold 
also many wonders that had never been seen before. (6) 
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Now, behold the entire universe, including the 
moving and the unmoving, and whatsoever else you 
desire to see— all established in one here, in My body, 
O Gudakesa (Arjuna) ! (7) 

But, you cannot see Me simply with this eye of 
yours. [Hence], I give you the divine eye, [Now] 
behold the Lordly form of Mine. (8) 

Sanjaya said : 

0 king ! Having thus stated, Hari (Krsna), the 
mighty Lord of the Yogins, showed to the son of Prths 
[His own] Supreme Lordly form; (9) 

That has many mouths and eyes, many wondrous 
sights, many heavenly ornaments, and many heavenly 
weapons held ready; (10) 

That wears heavenly garlands and garments; has 
the unguent of heavenly sandal paste; it is all wonder- 
ful, shining {or godly), infinite; and it has faces in all 
directions. (11) 

If the splendour of a thousand suns were to burst 
forth at once in the sky, would that be equaP to the 
splendour of that Mighty Self ? (12) 

At that time the son of Papdu beheld there in the 
body of the God-of-gods, the entire universe, united 
in one and [yet] divided into many groups. (13) 

Then, possessed by amazement and with his 
bodily hair thrilled, Dhanafijaya (Arjuna) with his head 
bowed to the God and with folded palms spoke [to 
Him]. (14) 
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Arjuna said : 

0 God ! In Your body I behold all gods and also 

hosts of different kinds of beings — the Lord Brahmi 
seated on the lotus-seat; and all the seers and all the 
glowing serpents. (15) 

1 behold You of many arms, bellies, mouths and 
eyes and of infinite forms on all sides; of You, I find 
neither the end, nor the centre, nor the beginning too, 
O Lord of the universe, O Univer sal-formed One [ (16) 

I behold You as having crowns, clubs and discs; 
as a mass of radiance, shining on ail sides, hard to 
look at and on each side blazing like burning fire and 
the sun; and as an immeasurable one. (17) 

You are the imperishable, the Supreme Being to be 
known; You are the ultimate place of rest for this uni- 
verse; You are changeless and the guardian of the pious 
act of the Satvatas; You are the everlasting Soul, I 
believe. (18) 

Tvam aksaram etc. Guardian of the pious acts of the 
Satvatas. Satvatas’’- are the same as the Satvatas i.e. those who 
are established in the Truth that doss not take cognizance of any 
difference between the Action (Spanda) and the Consciousness; 
the Truth which is nothing but Existentiality^ and is in the form 
of Awarenss. Their pious act is that act [ot meditation] of 
theirs which — on account of its being continuously engaged in 
the process of undertaking and rejecting [things] -consists of the 
act of emanation and absorption, and is the most superior of 
all the paths [leading to salvation]. The Lord protects that 
pious act. This is the secret in this chapter and it has been 
made almost clear by me (Ag.) in my (Ag.’s) Vivrti (Commentary) 
on the DevistotraP (Goddess-Hymn). That is self-evident to the 
learned readers, with critical accuman, and initiation. Hence, 
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why to take recourse to the verbiage of explaining again and 
again what is already known very clearly. (18) 

I observe You having no beginning, no middle 
and no end; having infinite creative power,* and infinite 
arms; as having the moon and the sun for Your eyes, 
and the blazing fire for Your mouth; [and] as scorching 
this universe^ with Your radiance. (19) 

This space in between the heaven and the earth 
as well as all the directions are pervaded singly by You; 
seeing this wondrous form of Yours as such, O Exalted 
Soul, the triple world is very much frightened. (20) 

These hosts of gods enter into You; some frigh- 
tened ones recite [hymns] with folded palms; simply 
crying ‘Hail!’, the hosts of great seers praise You with 
the excellent praising hymns. (21) 

The Rudras, the Adityas, the Vasus, the Sadhyas, 
the Visvas (Visvadevas), the twin Asvins and the 
Maruts, and the Steam-drinkers (Manes) and the hosts 
of the Gandharvas, the Yaksas, the demons and the 
perfected ones — all gaze on You and are quite 
amazed. (22) 

O Mighty-armed One ! Having seen Your mighty 
form that has many faces and eyes, many arms, thighs 
and feet, and many bellies, and is terrible with many 
tusks; the worlds are frightened and so also myself. (23) 

As I observe You [with form] touching the sky; 
blazing; having many colours, mouths wide open, eyes 
blazing and large; I am terrified in my inner soul 
(mind); and I do not get courage and peace, O 
Visnu I (24) 
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By merely seeing Your faces that are frightening 
with tusks and are looking like the fire of destruction, 
I do not know the quarters and get no peace. Have 
mercy, O Lord of gods ! 0 Abode of the Universe ! (25) 

Ail these sons of Dhrtarastra along with the entire 
hosts of kings, this Bhisma, this Drona and this son of 
the charioteer (Karija), together with the chief warriors 
of ours too; (26) 

They enter, hastening, into Your terrible mouths, 
frightening with tusks; some [of them], sticking in 
between Your teeth, are clearly visible with their heads 
powdered. (27) 

Beaten up by persons of varied forms, and cut 
with different types of weapons, these wariors of 
Yudhisthira and of Dhrtarastra, all without exception 
enter into Your mouth of an unconceivable form. 
Surely these men have been killed by Your firy energy; 
hence they enter into Your body.’ (28) 

Just as many water-rapids of the rivers race head- 

ing towards the ocean alone, in the same manner these 
heroes of the world of men do enter into Your mouths 
flaming all around. ■ (29) 

Just as with full speed, the moths enter into the 
flaming fire for their own destruction, in the same 
manner the worlds also do enter, for their own destruc- 
tion with full speed, into the mouths of Yours. (30) 

Devouring, on all sides with Your blazing mouths, 
the entire worlds. You are licking up; Your terrible 
rays scorch the entire universe filling it with their 
radiance, 0 Visriu ! (31) 
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please, tell me who You are with a terrible form; 
0 the Best of gods ! Salutation to You, please be 
merciful. I am desirious of knowing You, the Primal 
One in detail; for Ido not clearly comprehend Your 
behaviour. (32) 

Akhyahi etc, / do not clearly comprehend Your behaviour : 
I.e, with what intention this terrific nature of this sort [has been 
assumed by You]. (32) 

The Bhagavat said : 

I am the Time, the world-destroyer, engaged here 
in withdrawing the worlds that are overgrown; even 
without you (your fighting) all the warriors, standing 
in the rival armies, would cease to be. (33) 

Therefore, stand up, win glory, and vanquishing 
foes, enjoy the rich kingdom; these [foes] have already 
been killed by Myself ; [hence] be a mere token cause 
[in their destruction], O ambidextrous archer ! (34) 

Slay Drona and Bhisma, and Jayadratha, and 
Karna as well as the other heroes of the world—all 
already slain by Me. Do not get distressed; fight; you 
shall vanquish enemies in the battle. (35) 

Tasmat etc. Drona etc. The world is of the nature of 
perfect and imperfect knowledge and it is swallowed (comple- 
tely controlled) by the power of the perfect, imperfect and 
mixed Consciousness. Hence, here an answer is given accord- 
ingly by the Bhagavat. This secret is almost indicated in this 
chapter. Yet. for the benefit of those persons who are capable 
of understanding only what has been clearly marked, let us (Ag.) 
assume the misfortune of taking the trouble of writing a few 
lines. 


What is declared by the Bhagavat - viz., 'As the foes have 
been slain [by Me], be a token cause and win glory*, this is by 
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way of answering to what Arjuna had said earlier viz., 'We do 
not know who, amongst both of us, is more powerful than the 
other etc. (H, 6)’.®-*- (34-35) 

Safijaya said — 

On hearing this speach of Kesava, the crowned- 
prince (Arjuna) had his palms folded; and trembling 
he protstrated himself to Krsna; and stammering, 
and being very much afraid and bowing down, he spoke 
to Him again. (36) 

Arjuna said — 

O Lord of sense-organs (Krsna) ! It is appropriate 
that the universe rejoices and feels exceedingly delighted 
by the high glory of yours; that in fear the demons fly 
on all directions; and that the hosts of the perfected 
ones bow down [to You]. (37) 

Sthane etc. By high glory: by highly singing the 

glory. (37) 

O Mighty One ! Why should they not bow down 
to You, the Primal Greater, Who are greater than even 
Brahma (personal god)? O Endless One, O Lord of 
gods, O Abode of the universe! You are unalterable, 
existent, nonexistent and also that which is beyond 

both. (38) 

Kasmat etc. Existent (Sat) : i.e. as a purport of words 
{or as material object). Non-existent (Asat) ; Because, the 
Absolute does not become an object of perception. Or Asat^ 
signifies negation; [in fact] it is also well connected with the 
words which denote it directly, or indicate it indirecty by 
denoting what contains it; it also enjoys a form (becomes an 
object) of knowledge (of its own); and [hence] it has no separate 
existence other than the existence of the Absolute Brahman? 
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(It is) beyond both the existent and non-existent : For, It is realised 
when the knowledge of both of them disappears. (38) 

You are the Primal God; You are the Ancient 
Soul; You are the transcending place of rest for this 
universe; You are the knower and the knowable; You 
are the Highest Abode; and the universe with its 
infinite forms is pervaded by You. (39) 

You are Vayu, Yama, Agni, Varuna, the Moon^ 
Prajapati and the Great-peternal-grand-father; You are 
beginningless; You have a glory, that has no compari- 
son; You are the Lord-of-all, having all mighty mani- 
festing power. (40) 

Salutation and salutation thousand times to You; 
and again also more salutation and salutation to You; 
salutation to You in the front and behind; salutation to 
You, just on all sides, 0 One Who are All ! (41) 

Namo namah ecc. Salutation and salutation: This repeti- 
tion reveals the intensity of the devotion. What has been taught 
by the past chapters by the Bhagavat regarding His own intrinsic 
nature, Arjuna -- witnessing the same by perception - declares 
it openly by way of devotional hymn. Hence, to comment on 
the hymn would symply amount to the repetition [of what 
has already been said by us]. Hence, let me (Ag.) abstain 
[from commenting on it] . (41) 

O God ! In the triad of worlds none but You is 
seen to perform unconceivable acts. You are of infinite 
might and of immeasurable powers; and You pervade 
all and hence You are all. (42) 

Taking You for a [mere] companion, not know- 
ing this greatness of Yours, and out of my carelessness 
or through even affection, whatever I have importuna- 
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tely called You as 0 Krsna, O Yadava, O Comrade; 
and, (43) 

Whatever disrespect was shown by me to You, 
to make fun of You in the course of play, or 
while on the bed, or on the seat, or at meals, either 
alone, or in the presence of respectable persons - 
for that I beg pardon of You, the Unconceivable One, 

0 Acyuta ! (44) 

You are the father of the world of the moving 
and unmoving; You are the great preceptor of this uni- 
verse; in the triad of worlds there is no one equal to 
You - How can there be anyone else superior? - having 
greatness not comprehended. (45) 

Hence, paying homage, and prostrating my body, 

1 solicit grace of You, the Lord Praisworthy. 0 God ! 

Be pleased to bear with me, just as a beloved father 
with his beloved son and just as a dear friend with his 
dear friend. (46) 

The ancient seers too recall the divine, wondrous 
and ancient acts of Yours; none else is the Creator of 
the world; You are the sole Creator, Sustainer and the 
Lord and the Manifester of varieties and the very 
world (47) 

What wondrous act would be impossible for You? 
What act can I declare to be possible for You [only] 
through means other than Yourself? Because You 
Yourself are the Creator of all these, therefore all 
this is nothing but You, 0 Manifester of varieties ! (48) 

No highly wondrous act is difficult for You to do; 
nothing to compare to Your act {Or to what You have 
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created); there is limit neither to the attributes nor to 
the brilliance, nor to the strength and nor to the 
accomplishment of Yours. (49) 

I am thrilled by seeing what has not been seen 
earlier; and my mind is very much distressed with fear; 
show me the same (usual) form of Yours; kindly be 
appeased 0 God ! Lord of gods ! 0 Abode of the 
worlds ! (50) 

I desire to see You in the same manner, wearing 
crown, holding the club and the discuss in hand; please 
be with the same form having four hands, 0 Thousand- 
armed One ! 0 Universal Form ! (51) 

The Bhagavat said — 

Being gracious towards you, I have shown you, 
0 Arjima, this supreme form, as a result of [your] con- 
centration on the Self;“ this form of Mine full of 
splendour, universal, unending and primal, has been 
never seen before by anybody other than your-self. 

(52) 

Not by the knowledge of the Vedas and sacrifices, 
nor by making gifts, nor by the rituals, nor by severe 
austerities, can I be seen in this form in the world of 
men, by anybody other than yourself, O the great hero 
of the Kurus ! (53) 

Let there be no distress and no bewilderment in 
you by seeing this terrific and violent form of Mine; 
being free from fear, cheerful at heart, behold again 
this form of Mine which is the same [as before]. (54) 

Safijaya said — 
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Having said to Arjuna as above, Vasudeva revealed 
His own tiny form; assuming His gentle body once 
again, the Mighty Soul !^Krsna) consoled the frightened 
Arjuna. (55) 

Arjuna said — 

On seeing this gentle human form of Yours, O 
Janardana, now I have regained my nature and have 
now collected my thinking faculty. (56) 

Drsiva etc. At the end of the act of withdrawing all, the 
Brahman assumes the highly tranquil stage of the tattva Hence 
at the stage of withdrawal, gentleness is in the Bhagavat. (56) 

The Bhagavat said — 

This form of Mine, which you have just observed 
is extremely difficult to observe; even gods are always 
curious of obserying this form. (57) 

Neither by reciting Vedas, nor by observing 
austerity, nor by offering gifts, nor by performing 
sacrifice, can I be observed in this manner as you have 
seen Me now. (58) 

But, through an undeviating devotion, it is possi- 
ble to know, and to observe and also to enter into Me 
as such, O Arjuna ! O scorcher of foes I (59) 

He, who performs actions for [attaining] Me;^^ 
who regards Me as his supreme goal; who is devoted to 
Me; who is free from attachment; and who is free from 
hatred towards all beings - he attains me, O son of 
Pandu 1 (60) 

Thus ends of the ELEVENTH CHAPTER 
in the Holy BhagavadgUa* 


952 ~ 15 
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Bhaktya etc. Mat-karma-tic. Those, whose devotion, 
charming by the absence of any other object in it, bursts forth - 
to the field of realisation of those persons descends the Vasu- 
deva-ro/tva, the Absolute being, without any effort (on their 
part) just on account of their appreciation of the advice given 
earlier as ‘Having the realisation that Vasudeva is all, one takes 
refuge in Me. etc ' (59-60) 

MAY THERE BE HAPPINESS! 

Here is the Catch-vcrse — 

If *2 one contemplates on the oneness of the Pure Con- 
sciousness, pervading the objects severally of the pure, the 
impure, and the mixed nature, and on that account observes the 
triad of the bhur, bhiivas and svar (i.e., what they represent) as 
equal (as Brahman) , then the sage becomes Equal (the Brahman). 

Thus ends the ELEVENTH CHAPTER in the Holy 
Bhagavadgimrthasahgraha written by the revered Rajanaka 
Abhinavagupta, the best among the great 
teachers of the Mahesvaras. 


Notes 


I Would that be equal etc. Cf. ^ 

m,, - Rk. Cf. also ‘the more or 

less identical view of Sankara here. 

2, Sdtvatas; While explaining this expression in the brief sentences 
that follow, Ag. introduces an important teaching of the Spanda 
doctrine. According to this doctrine, the Spanda. as we have 
already seen, is not different from the Consciousness; and there is 
no existentiality apart from Self-awareness; persons who are not 
aware of this supreme truth are the Pa^us or the fettered Souls; and 
whatever they undertake or renounce it binds them. On the other 
hand, those who have realised the above truth - their act of medita- 
tion on the Spanda-/j/rvfl as such leads them to the total identity, 
through Pratyabhijha, with the Supreme; and whatever they under- 
take or renounce — which no one can avoid — by those acts they 
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become the lords of act of emanation and absorption. We have 
already seen: 

under Ch. IX, 17-20 


The vigraha intended for Satvata is ^ 

^T^cTT: . Ag. seems to justify the dn-suffix because the word 
(Plural of ) occures (word 28?) m the prajmdigana 
under (P^, V, iv, 38) prescribing an in svdrtha. Cf. the 

explanation of the Satvata given in the PMma-Uttarakhanda quoted 
in the Tippani on the passage. The lexicons, however, generally 
recognise satvata in the sense 'that concerned with Krsna’ ‘he 
who follows Krsna’ and so on. Further Mamismrti (X, 13) gives the 
name Satvata to a low mixed caste, Both the meanings are ill suited 
to the context of the Gita and particularly of the Viivarupa where 
Krsna stands for the Absolute and not the Yadava Krsna, the son of 
Devakl. Hence authors like Rk , Av., explain the word as : 


^ qq sw; ^ 

%T ^ ?n5q?n: ^ !jjf: 

>?q: 


So these authors take recourse to the rule S^fTT {PA IV, i i , 24). 
Of course these interpretations of these authors would violate the so- 
called Vctrttika-smrti restricting the applicability of the 

said rule to the hymns and oblations (See Bhatta-Somesvara, Nyaya- 
sudhd, Chowkhamba Ed., 1901-02, p. 471). In the ^antiparvan of 
the Mahdbhdrata (Critical Ed. Ch. 336) we find the description of a 
Sdtvatadharma (verses 31, 5l, 78) which has god Narayana as supreme 
(dharmo Ndrayanaparatmakah, verse 76) and has some affinity with 
the Pancaratra sect (verses 5*2 ff,); and following which the staunch 
devotees (ekUntinah, verse 1, 6, 57 etc.) are said to enter into Narayana 
XNardyamm vai punar dvUanti, verse 77). 

The Gita vulgate however reads ‘Protector of the 

eternal dharma\ “In the case of the ^dntiparvan also as in the pres- 
ent case, some MSS read idivatah for sdtvatah. 

3. Exist entiality etc. Here the passage may better be appreciated if we 
compare it with etc. IFKy IV, i, 6; and 

Ag. thereunder. 
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4. Acts of emanation and absorption: According to the Isvaradvayavada 
of the Pratyabhijna school, Is\ara is the real creator, sustainer and 
desroyer of the universe and He is identical also with the Jiva of 
the mundane life. Then does He continue to be the creator etc., of 
the world even at the Jiva-stage? The answer is that even at that 
stage, He continues to be the creator of the worldy objects in so far 
as He causes the objects — that are within - to appear without. Cf 

1 — 1PK> T, vi. 7. 

So it is usually concluded that even in the Jivavastha, the Self is 
engaged in the act of the creation with its limited power in the limi- 
ted field. (See PH under su. 1). Now, what about the SStvatas who have 
established themselves in the Prakasa-Vimarsa ? They do not be- 
have like the Samsarins. Ag* tells us here that they too are inevitably 
engaged in the act of undertaking and rejecting certain things and that 
they however realise that these acts are nothing but the Isvara’s acts 
of creation and dissolution. 

In fact what Ag. means seems to be this : The Satvatas viz., men 
of perfect knowledge, would take recourse to what is called ^ambhavo- 
paya of the Pratyabhijna system. It is said that the follower of this 
l&mbhavopSya should meditate that the panca-krtyas — • from the 
srsti to taya - are going on even in his own Self; he should constantly 
meditate that whatever he receives or undertakes is srsti and what- 
ever he rejects is laya» and so on; this would help the aspirant in 
achieving the Vikalpaksaya (shirking of all his differences from I^iva) 
and rising to a higher state of Consciousness, finally leading to the 
Pratyabhi jna. 

5. This Devlstotravivrti is obviously the same as the Devistotravivarana 
referred to under VI, 30 above. This book is not now available. 
(See Pandey, p. 40). However we have a DevTstostra written by 
Anandavaradhana (of the Dhvanyaloka fame?). Maybe Ag. had 
commented on it. However it is not possible to know what Ag. could 
have written in his commentary. 

6. Creative power: Cf. - Rk 

7. Scorching this universe etc. Cf. - 

Rk. 


8. This versa — actually a verse and half-— does not seem to flow well in 
the main stream of the chapter. Cf. ‘Warriors of Yudhisthira* here 
as against ‘Chief warriors of ours* in verse 26 above. Further iFER 
verse 34 below and Ag.’s comments on it seem to sug- 
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gest that Ag. himself would not have got with him the hemistich, 
f^l^T etc. Av. too does not comment upon this. But 

we are including the verse as the K.ed. has it and as Rk« 
comments on it. However Rk. is not unmindful of its spuriouness* 
Cf. his remark ; 

ITT%T: 

^ 

8A. See under II, 6 above. 

9. Or Asat etc.: While taking in the sense of ‘negation’ and dis- 
cussing the subject further, Ag. had perhaps in his mind the Nyaya 

literature. Cf. , ^cT: NySya- 

hhasya, Intro J. And cf. 

3T?rcf % sricrq^d - Nyayavarttlka 

thereunder. 

9 A. See Ag.’s own quotation under Ch. IX, 17-20 above and our note 
thereon. 

10 On account Self. Cf. 

m 3*5; 3ncfri% 

^*TT^ ^ aiR^r: , cT^ cpr a5)«ff?cr^ - Rv. 

1 1 . Actions for attaining Me* Cf . 

- Rk. 

12. This verse may be compared with Ag.’s own remark under XI, 35 
above, Cf. also the rcf, where we are told that there are three 
vyahrtis viz., bhuh, bhuvahy svah; that the forth one viz., mahah 
denotes the Brahman, the Self; that the former three represent the 
three gods (Agni, Vayu and Aditya), the three Vedas (the Rk, the 
Saman and the Yajus), and the three vital airs (the Prana, the Apana 
and the Vyana); and that they are augmented by what is indicated 
by mahah denoting the Moon, the Brahman and the Food (all being 
aspects of the Brahman); and that the person who contemplates on 
this truth knows the Supreme and attains certain siddhis* See 

^ etc. rxj, i, iv. 




Chapter Twelve 


Arjuna said — 

Those devotees who, being constantly attached 
[to You], worship You thus; and also those who 
[worship] the motionless' Unmanifest - of these two 
who are the best knowers of Yoga ? (1) 

Evam etc. The question is for getting an explanation 
regarding the superiority among those who are the worshippers 
of the Absolute with Sovereign power, by the said method and 
those who worship the Self alone [without any attribute], (1) 

The Bhagavat said — 

Those, who, causing their mind to enter well into 
Me, and being permanently attached [to Me], and 
endowed with an extraordinary faith, worship Me - 
they are considered by Me to be the best among the 
masters of Yoga.^ (2) 

Mayi etc. Those are considered by Me to be the best 
among the masters of Yoga, whose act of entering into (fixing 
the mind in)^ the Supreme Lordship is a spontaneous (unarti- 
ficial) act of becoming one with Him. By this [statement] a 
solemn declaration is made [by the Lord]. (2) 

Those, who contemplate on the Unmanifest,' 
Which is motionless, undefinable, all-pervading, un- 
thinkable, peaklike, unmoving and fixed; (3) 

Who, by restraining properly the group of sense- 
organs, have equanimity at all stages, and find pleasure 
in the welfare of all beings - they attain nothing bnt 
Me. (4) 
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[But] the trouble is much more for them, who 
have their mind fixed on the Unmanifest; for the Un- 
manifesUgoal is attained with difficulty by men, bearing 
body. . (5) 

Ye tu etc. upto avcipyate. On the other hand, those, who 
contemplate on the Self as the motionless Brahman^ — by them 
also all the attributes of Absolute Lord are superimposed on the 
Self -the attributes that are indicated by the adjectives ‘omni- 
present* etc. Therefore even the contemplators of the [attribute* 
less] Brahman reach nothing but Me, of course. However, the 
trouble they undergo, is much more. For, they [first] superim** 
pose on the Self the octonary of attributes like absence-of-sin 
etc.,^ and then comtemplate on It. Thus, while without any 
effort [on the part of the contemplator] the Lord is readily avail- 
able with the greatness due to the host of self-accomplished 
attributes, these persons undergo two-fold trouble. (3-5) 

On the other hand, those who, having renounced 
all their actions in Me, have Me [alone] their goal; and 
revere Me, meditating on Me by that Yoga alone, 
which admits no other elemenf but Me in it; (6) 

Of them, having their mind completely entered 
in Me, I become, before long, a redeemer from the 
ocean of the death-cycle, 0 son of Prtha ! (7) 

[Hence], fix your mind on nothing but Me; cause 
your thought to settle in Me. Thus resorting to the 
best Yoga, you will dwell in Me alone. (8) 

Ye tu etc. upto asthitak. Those who renounce all (all 
actions) in Me according to the instruction related above - of 
them I am the redeemer from all the afflictions^ like obstacles 
[on the way to realisation] etc. The act of causing the mind 
to enter [into the Supreme] has been explained (under XU, 2 
above). Therefore, this alone is the highest form of Yoga, 
because it is natural. Hence [I have said] in my Hymn:®^ 



xnj 


Translation 


li3 


Tf, during [one’s] concentration, rejecting with 
high esteem and remaining in a [particular] pos- 
ture, and the best process (karatta),' a person causes 
a certain awakening to shine forth, that is not the 
Consciousness of Yours (i.e» of the Goddess) that 
rises up perennially and flows with its own 
(unadulterated) taste; for, here (in the former) 
too the presence of the triad is distinctly felt. 

On the other hand, when [glowing] without 
fuel; holding to its independence; following horri- 
pilation, [bodily] shake and tears, [all] breaking 
forth spontaneously; and clearly assuming the in- 
difference [even] to the body; the awakening fire 
of Consciousness suddenly shines, on its own 
accord simultaneously; then alone, 0 Goddess, that 
body of Yours, the mighty Lord (Mahesa) is re- 
alised - a body which is devoid of [all] supports, ■ 
and which breaks the bondage of the dependent/ 

And so on. (6-8) 

In case you are not able to cause your mind to 
enter completely into Me, then, 0 Dhanahjaya! seek 

to attain Me by the practice-Yoga/^ (9) 

Atha etc To cause the mind [to enter into the Lord] is 
hard to achieve without the descent of the Lord’s Grace with 
greater force, and without the favour of the revered preceptors, 
pleased [by services etc ] for a considerable period of time. 
Hence, practice [is prescribed]. (9) 

If you are incapable of doing a [steady] practice, 
then have, your chief aim, of performing actions for 
Me. Even by performing actions for Me, You shall 
attain success. (10) 

Abhyase^pi etc. The constant practice too becomes 
impossible due to the predominance of the obstacles etc. In 
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that case, in order to eradicate them, you should perform 
actions like worship, repetition [of the Lord’s name etc.], reci- 
tation [of scriptures], offering oblations, etc. (10) 

Now, if you are not capable of doing this too, 
then taking resort to My Yoga renounce the fruit of all 
action, with your self (mind) subdued. (11) 

Atha etc. In case due to ignorance, you do not know the 
method, enjoined in the scriptures and hence you are not able 
to perform actions for the Lord, then renounce (dedicate) all 
that*- to Me, through offering your own self [to MejJ^A xhis is 
the intention [here]. Holding the same intention, I have myself 
declared in the Laghuprakriya^^ as : 

‘Whatever action I have done, whether it is 
incomplete or superfluous, not properly understood, 
bereft of a proper order of precedence, devoid of 
[good] care, and full of slip of intellect; 

0 Lord of All ! Please, with mercy forgive all 
these of me, the afflicted and foolish devotee of 
Yours; for you are compassionate; 

With this prayer-Yoga, I offer myself to You 
[so that] I do not become a receptacle of miseries 
again unnecessarily.’ 

The same idea may be observed in the scriptural texts of 
the Siddhanta [system] - that have the Supreme Lord as their 
subject matter “While they speak of offering oneself [to the 
Lord]. (11) 

The same purport is summed up • — 

For, knowledge is superior to practice; because 
of knowledge, meditation becomes pre-eminent; from 
meditation issues the renunciation of fruits of actions; 
and to renunciation, peace remains next. {Ii2) 
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^reyah etc. Knowledge in the form of entering into [the 
Lord] is superior to practice;’3A foj- practice bears that result. 
Due to the entering into the Lord, the meditation i e., getting 
absorbed in the Bhagavat, becomes pre-eminent i.e , attains 
superiority, because of the achievement of what is desired. 
When meditation i.e,, getting absorbed in the Bhagavat is 
accomplished, then it is possible to renounce fruits of actions. 
Otherwise how can there be a renunciation in what is unknownP^^B 
When renunciation of fruits of actions is achieved, there arises 
an uninterrupted peace. Therefore, being the root of all 
[these], the knowledge a’one. in the form of fixing the mind in 
the Lord, is important. (12) 

He, who is not a hater, [but] only a compa- 
ssionate friend of every being; who is free from the 
sense of ‘mine’, and the sense of 1’; who is even- 
minded in pain and pleasure and is endowed with 
forbearance; (13) 

Who remains well-content and is a man of Yoga 
at all times; who is self-controlled and is firmly resolute; 
and who has offered to Me his mind and intellect - that 
devotee of Mine is dear to Me. (14) 

Advesta etc. Santusiah etc. [Friend! : he who has friend- 
liness [or goodwill) i.e. unselfishness. In the same manner 
‘compassionate’^^ [is to be interpreted], ‘These are mine’ etc., is 
the sence of ‘mine’ (or sense of possessiveness}; ‘I am generous’, 
‘I am powerful’, ‘I am victorious’ etc., is the sense of T’ (or 
egotism). In whom these two are absent that man is free from 
the senses of ‘mine’ and of ‘T. Forbearance : a thought that 
entertains no enmity even towards an enemy who has [actually] 
injured. A man of Yoga at all times : because his internal organ 
remains completely quiet even at the stage of his mundane 
dealings. (13-14) 

He, on account of whom the world does not get 
agitated; who too does not feel agitated on account of 



Bhagavadgita with (jhirtliasafigraha 


[Ch. 


the world; who is free from joy and impatience, fear 
and anxiety - he is dear to Me. (15) 

He, who does not expect [anything]; who is pure, 
dexterous, unconcerned, untroubled; and who has re- 
nounced all his undertakings all around - that devotee 
of Mine is dear to Me. (16) 

He, who neither delights, nor hates, nor grieves, 
nor craves; who has renounced both the good and the 
bad results [of actions] and is full of devotion [to Me]- 
he is dear to Me. (17) 

He, who feels alike to the foe and to the friend 
and also to honour and to dishonour; who feels alike to 
cold and to heat, to pleasure and to pain; who is totally 
free' from attachment; (18) 

To whom blame and praise are equal; who is 
silent (does not over-speak) and is well content with 
one thing or other [that comes to him]; who has no 
fixed thought [in the mundane life]; who is [yet] steady- 
minded [in spiritual practice] and is full of devotion - 
that man is dear to Me. (19) 

Those, who resort, as instructed above, to this 
duty [conducive to] immortality,” who have faith [in 
it] and have Me alone their goal - those devotees are 
exceedingly dear to Me. (20) 

Thus ends the TWELFTH CHAPTER in 
the Holy Bhagavadgita- 

Yasmat etc. upto Me priyah- One who has no fixed 
thought: One who has no resolution,” [in his mundane life] like 
‘This ulnae must be done by me’. He, who enjoys, with con- 
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tentment,^^ both pleasure and pain as they come, and has his 
mind completely absorbed in Saprme Lord — that per^-on 
happily {or easily) attains the Supreme Isolation (Emancipa- 
tion) (15-20) 

MAY THERE BE HAPPINESS 1 
Here is the Catch-verse : 

A person who has the wealth of aveh (total absorption of 
th 2 mind in the Lord) that has resulted from his loosing of him- 
self in the highest Joy — for him there is, on its own accord 
and with no efi >rt, the Brahman Existence at all stages. 

Thus ends the TWELFTH CHAPTER in the Holy 
GitCirthasahgraha written by the revered Rajanaka Abhinavagupta , 
the best among the illustrious great 
teachers of the Mahesvaras. 


Notes 

1. Motionless: Ag.’s perhaps suggests that the vigraha 

he intends is ^ 1 Cf. 

- Rk. 

2. Best among the masters of Yoga: , found in the answer of 

the Lord may denote the same as of the question of 

Arjuna* 

3. Fixing the mind: Elsewhere Ag. connects the present Gita verse with 
VII, 17, on the basis of nitya^yukta common in both; calls this act 
of fixing the mind in the Lord as Samdveia^yoga; and identifies it 
with constant bhakti or devotion. Cf. 

^ g^: 

— IFVVy I, i, (Introd. pp. 28-29). 
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4. Vnmanlfest etc. Taking into account ^ (verse 1 ) and 

(\ersc has been taken here as vihsya or 

noun and etc., viiesanas or adjectives. 


5. Contemplate Brahman: Or ‘contemplate on motionless Brahman 

as the Self’. 


6 Absense-of-sin etc.: Here Ag. has obviously in his mind the 
Upanisadic passage; 

- Ch.U. VIH, i, 5. 

This prescribes Here the adjectives hke absencc-of-sin 

etc., are actually m the form of negations of attri- 
butes like sin etc* Yet, Ag. may be right in treating even these 
negations as Attributes i.e., negative attributes just as the absence- 
of-perceptability (adr^yatva) etc., had been taken elsewhere to be 
attributes (gunas) of the Absolute. Cf. - 

BS> I, ii, 21. 


Here Ag. gives a bit of the problem of the concept of Absolute 
according to the Kashmir ^aivism as against the VedSntins. It may 
be noted that according to the Advaita Vedantins the Brahman to be 
contemplated Pru) is Saguna and the Brahman to be realised 

is Nirguna. Further, according to them, the personal and 
the impersonal, the Saguna and the Nirguna, the Ksara and the 
Aksara are opposed to one another; and they believe that the Aksara 
or Nirguna Brahman alone can be Supreme, and the Godhead with 
His attribute cannot be Supreme. On the other hand the ^aiva 
Absolutists hold that the Finite and Infinite are not opposed to one 
another as far as the Absolute is concerned. It can be both always. 
It is all* Whatever may be the case, it is to be accepted by all that 
without upasanS the Brahman cannot be realised. Hence Ag. says 
even those who contemplate on the Nirguna have to assume attributes 
first on the Nirguna for the purpose of upasana; and that this is an 
added diflSculty for them. The difficulty of contemplation is com- 
mon to both the Saguna and Nirguna schools. 


7. Which admits no other element etc. Cf. 

-Rk. 
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The redeemer from all the afflictions etc. It may be seen that while 
the Gita describes the Lord as the redeemer of men from the ocean of 
the death-cycle, Ag. describes Him as a redeemer of men from the 
afflictions of obstacles. To avoid this discrepancy we may add ca in 
the commentary and read — 

However it is not improbable that Ag. takes 
itself in the sense of ^ the vigrahas of them 

being respectively WR: , 

‘from that unsurpassable ocean of 
those (viz, the Ar/e^'ni*) responsible for the recurrence of the Death; 
and ‘from all the affliction that are in 

the form of obstacles’. In giving this sort of round about way of 
explanation Ag, had been perhaps influenced by the 75, where 
Ih'arapranidhana ‘making the L.ord motive of action’ along with 
tapas iind svadhydya is said to help the seeker in attenuating the 
nescience, egoism etc,, that are called afflictions (klesas), because they 
cause afflictions by putting obstacles on the Yoga-path to the realisa- 
tion of the Lord. It is also the conclusion of the Yoga system that the 
Isvarapranidhdna can lead to emancipation, not directly, but only 
through knowledge which it produces and which is the direct means 
to emancipation, Cf. 

3T%nsfelcn^T«T|qrfif^?IT: 1 - YS, II, 1-3. 

The 2T, also says that these fc/eias arethe causes for repeated birth 
and death and hence are to be rooted out (II, 3). Cf. 



^ # feSRT; - TV, 11, 2. 

8A» K C, Pandey (op. cit. p. 73) reports that he had seen an old 
collection of Ag.’s Stotras in the possession of a scholar in Kashmir. 


9, The Astangayoga system prescribes certain processes or /carnwair for 
certain specific attainments. Eg. cf. 

cTSflfer W etc. - HP, III, 78 etc. ' 

Maybe Ag. means here these karanas in general; 
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10. The triad: i.e , the triad of the subject, the object and their con- 
necting link viz., the knowledge. 

11. The practice-Yoga is nothing but the practice itself 

as is it made clear in the next verse. Ag. seems 
to think that when the natural means viz., dveia is not possible, then 
one has to undertake its means, i.e. abhySsa. What Ag. actually 
means by ahhyasa is not clear. However, it is clear that he views 
abhyasa as means to achieve first the preceptor’s favour and the 
God’s Grace and then the Sve^a. See below. 

12. All that : In fact Ag. is not clear about what he means by tatsarvam 

‘all that’, while the Gita text clearly speaks of the renunciation of 
the fruit of all actions. However his quotation, that follows next, 
seems to indicate that his tatsarvam denotes only actions. It may 
noted that of the 6th verse above is explained simply as 

by Ag. Thus in the present context Ag. does not speak of 
in this context. Why he should take a different view 
is not clear. The YS in this context speaks only livarapranidhana 
‘dedication of all works to the Lord only’. Cf. 

- 75, II, 1. (See above note 8). It is only VySsa who in- 
cludes, perhaps on the authority of the present verse in the Gita, the 
renunciation of the fruitsiof action too. Cf. 

- {YB, under II, 1). Perhaps we have 
to think that Ag. tries to include the idea of karma-tyaga also and 
he is not against the idea of karma phalatyaga of the Gita. 

12A. Through offering your own self to Me : It is the gloss on ‘taking resort 
to My Yoga’ of the Gita. 

13. For remarks on the Laghuprakriya also called Laghvl Prakriya of 
Ag., see above Ch. IV, n. 25, It may be of interest to note that while 
speaking on the way of dedicating actions to the Lord, Vacaspati 
Misra quotes a similar verse that runs : 

- TV, under II. 1. 

Cf. the expression of Ag.’s commentary with that occurs in 

his quotation and in the above quotation of Vacaspati Misra. 
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13A, Here too Ag. has not given us to understand what is meant by ‘prac- 
tice’. However his sentences at the end of the present chapter seem to 
Suggest this : According to Ag, the practice of the virtues enumerated 
in verses, ( 13-20) next following, viz, etc. helps the 

aspirant in getting the Lord’s Grace and in causing his mind to enter 
into Him. Perhaps Ag. is correct. If not, why should those virtues be 
listed all on a sudden in those eight verses ? Indeed he who practises 
these virtues is stamped again and again by the Lord Himself as His 
very dear devotee. 

13B. Ag’s argument here perhaps suggests that the renunciation of fruit of 
action prescribed in verse 11 above for persons, not capable of aveia, 
abyasa or action, is not a total renunciation. 

14. Friendliness i.e., unselfishness : Why should Ag. explain friendliness 
or goodwill as ‘unselfishness’ in a negative way ? It may be recalled 
that both goodwill and compassion, that are mentioned in the present 
verse, are found prescribed in theFS for the seeker for his practice, 
so that his mind may become pure and it may be capable of concen- 
tration, By cultivating a sense of friendliness, the mind is got rid 
of the dirt of envy. Cf. ^ 

— TV, under I, 33. Maybe Ag, has been influenced by the 
above statement atleast to a certain extent, in taking friendliness in 
a negative way. Possibly he feels that goodwill is to be cultivated 
by a seeker to such aa extent that it cleans the mind of the dirt of 
selfishness that is the root of envy also. 


15. In the same manner compassionate i That is to say: ^ RTTT- 

‘He, in whom there is no desire to injure 
others, is a compassionate person*. Cf. . . . 5 : 

5fcr: - tv, ibid. 


16. Conducive to immortality : Cf. 

~ Sankara. 


17. One who has no resolution : Deriving from Wf -}- -|- fef 

‘to dwell’, aniketa is usually taken in the sense of *a person having 
no home of his own*. However, M, Williams derives %d' from the 
root ‘to resolve* {A Skt, Eng. Diet, s.v.) while V.S. 

Aptc derives it from f%?T only, but recognises it in the 

sense of ‘will’, ‘intention’ {Practical Skt. Eng. Diet, s.v.) 


18, With contentment ; All available versions read only ' 

: . Here hevakitd is from hevaka, of an origin. 


yet to be decided. It is from Marathi heva ‘ardent desire* according 
to M. Williams (op. cit. s,v.); and it is ‘probably derived from 


952 - 16 
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Persian or Arabic’ according to V.S. Apte, a scholar of Maharashtra 
(op. cit. S.V.). But both of them agree that the word is not Sanskrit. 
While former gives reference from some Jaina works (?), the latter 
cites references exclusively of works of Kashmirian writers, like 
Kalhana and Bilhana who seem to have used the word in the sense of 
‘ardent desire’. Ag. too was a Kashmirian and it is likely that he too 
used the word in the same sense. If that is correct then we may have 
to render the passage under question as ‘one who enjoys pleasure 
and pain with ardent desire, as and when it comes*. However, we 
have preferred to correct the text into and render it in a 

different way because the above passage ... seems to be 

an explanation of the G!ta text, ^ and hence 

appears to be used in the sense of Or it may 

rendered as ‘with zeal’. Cf. — Pt. Vis- 

vanatha Sastri Bharadvaj’s commentary under Bilhana’s Vihramahka- 
devacaritOt XVIII, 101 (Banaras Hindu University Ed., 1964). 

1% By ‘Supreme Isolation’, Ag. seems to mean the same as 

‘Braman-Existence’, which bespeaks of in the following 
Catch-verse. The adjective parama denotes ‘that there is no return 
from this Isolation’ as in the case of the Jivas after the Mahapralaya 
(See Ag. under VII, 27 above). Here Ag. seems to bear in mind the 
last sutra of the YS and the commentary thereon. Cf. 

- rs, iv, 34. 

5m - YB, thereunder. 


and 

atfer t ^ 

- — TV, thereunder. 

Thus the influence of the Yoga literature on Ag. is quite discernible 
here too as we saw in other places of the present cahpter. 



Chapter Thirteen 


Somewhere in the scriptures it is heard that ‘The Field- 
sensitizer must be worshipped’. Is He the same as the Soul, or 
the Lord or an altogether dififerent third entity ? On a doubt^ 
regarding this problem — 

The Bhagavat said 

O son of Kunti I This [physical] body is called 
'Field’ [and decay er-cum-protector]; He, who sensitizes 
it — His knowers call Him properly as Tield-sensi- 
tizer’. (1) 

O descendant of Bharata ! Yon should know 
Me to be also the Field-sensitizer in the Fields of all. 
The knowledge of the Field and the Field-sensitizer — 
that knowledge is [in fact] the understanding of Me. (2) 

The Bhagavat instructs— /t/om etc. Ksetrajnam etc. For 
persons of wordly life their body is the Ksetra ‘Field’ where the 
seeds of action grow. That is why their personal Soul covered 
with incoming (or foreign, not-natural) dirt, is called Field-sensi- 
tizer. In the case of the enlightened persons, the self-same body 
is [again] the Ksetra, But there is difference in ctimological mean- 
ing viz : It decays^ the fetters of the result of action by means 
of consuming [it]; and it protects [them] from the fear of birth- 
and-death [cycle]. With reference to these persons, the Supreme 
Soul, Vasudeva^ is the Field-sensitizer. He who sensitizes this 
Field: He who causes it to know. Here the root vid includes 
within itself, the meaning of the causal suffix jyf. Therefore [the 
meaning is:] He, on account of Whose grace this insentient 
[body] attains the status of being sentient, He alone, and no one 
else, is the Field-sensitizer. But, the [only] difference is this 
Taking into consideration the aspect of limited pervasiveness, 
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He is taken to be Soul and on account of [His] unlimited 
peivasiveness in all the Fields, [He is called] the Supreme Soul, 
the Bhagavat Visudeva. <3/jl/e:the Sixth Case here is in the 
objective sense. Hence the idea is : I may be known by meant 
of this knowledge. [1-2) 

What that Field is and of what nature it is ; why 
it modifies, whence and what; and who He (the Field- 
sensitizer) is; and of what nature He is; listen to [all] 
that from Me collectively. (3) 

This has been sung many times by sages, and also 
has been clearly decided in the various Vedas in dif- 
ferent contexts* by means of [their] words that are sug- 
gestive of the Brahman (i.e. in the Upanisads)® and are 
full of reasoning. (4) 

Tat K^etram etc. Rfihhify etc. Why it modifies : due to what 
this [Field] suffers modification. Collectively : not at all sepa- 
rately (one by one). [The Bhagavat] decides all the questions 
in a general way. Of course, many a time in many a way this 
bas been declared by the seers and by the scriptures. But, let 
Me (the Bhagavat) explain this collectively (briefly). (3-4) 

The [five] great elements, the Egotism, the Intel- 
lect, the Unmanifest, and also the ten organs and the 
one’ (organ and the) five objects of the sense-organs; (5) 

The desire, the hatred, the pleasure, the pain, the 
aggregate,' the sensibility and the feeling of satisfaction 
(or self-command) : This, together with modification, 
is what is collectively called ‘the Field, together with 
modification’. (6) 

Mahshhutani etc. Iccha etc. The Unmanifest i the [prime] 
material cause. The organs together with the mind, they are 
eleven in number. The objects of the sense - organs : the colour 
etc , that are five in number, Sensibility: the perceiving energy 
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i.e. the Individual Soul, Feeling of satisfaction (or self ’-command): 
It is well known that at the last moment, when a given action is 
[just] begun or accomplished and desire, anger etc. (come 
up and accomplished) there arises — in the case of evcrvone 
from Brahma (personal god) down to the worm — a feeling of 
satisfaction {or self-command) as This much is quite siiflScient 
for me; what is the use of another one? Let me always be in this 
manner’, — a feeling which upholds one’s life, and is in the form 
of consolation and which is called by the expression rUga^ in the 
highly secret commandments. (5-6) 

The Field has been explained as above; so also^o the Field- 
sensitizer. Now [what conduces to the true] knowledge is men- 
tioned as- 

Absence of pride; absence of hypocricy; harm- 
lessness; patience; uprightness; service to the preceptor; 
purity [of mind and body]; steadfastness; self-control; (7) 

Absence of desire for sense-objects; and also 
absence of egotism; pondering over the evils of birth, 
death, old age, sickness and sorrow; (8) 

Non-attachment; detachment towards [one’s] 

children, wives, houses and the like; and a constant 
equal-mindedness on the occurrence of the desirable 
and the undesirable things; (9) 

And an unfailing devotion towards Me, with the 
Yoga of non-difiference; resorting to solitary place; 

distaste for a crowd of people; llOj 

Constancy in the Self-knowledge; and viewing 
things for knowing the Reality — all this is declared to 
be [conducive to or manifesting] true knowledge^, and 
what is opposed to this is [conducive to or manifesting] 
wrong knowledge, (11) 
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Amatiitvam etc. upto anyathcc. {Devotion] with the Yoga of 
non-dijference etc. : a conviction, ‘There exists nothing else diffe- 
rent from the Mighty Lord, the Supreme Soul,’>-a conviction* 
which allows no difference and is itself a Yoga, i.e. a devotion in 
the form of this conviction. Hence this never fails. For, either 
the desires that are considered to be causes for failure are absent, 
or those desires which are of the form of mind-modifications, 
are completely absorbed in Him alone. The above may be borne 
in mind in all [other] cases too. What is opposed to this is 
[conducive to] wrong knowledge : such as pride and others. (7-11) 

That which is to be known by this knowledge is described 

[as]^ 


I shall describe that which is to be known, by 
knowing which one attains freedom from death : begin- 
ningless is the Supreme Brahman; It is said to be 
neither existent nor non-existent. (12) 

It has hands and feet of all," has eyes, heads and 
faces of all, has ears of all in the world; It remains 
enveloping all . (13) 

It causes all the sense-qualities to shine;" [yet] It 
is without any sense-organ; It is unattached, yet all- 
supporting; It is free from the Strands, yet enjoys the 
Strands. (14) 

It is without and within every being and is unmov- 

ing and yet moving too; due to Its subtle nature It is 
incomprehensible; It exists far away, yet near It is. (15) 

It remains undistinguished" (common) in the dis- 
tinguished [beings], and appears as if distinguished. It 
is to be known as the supporter of beings, and also as 
[their] swallower and originator. (16) 
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This is the Light even of [all] the lights, [and] is 
stated to be beyond darkness; It is to be known by [the 
above] knowledge; It is to be attained [only] by know- 
ledge; and It distinctly remains^® in the heart of all. (17) 

Jneyam etc. up to visihiiam. Beginningless is the Supreme 
Brahman ■ by means of the attributes (descriptions) like these, 
[the Bhagavat] describes the Brahman as being not separate from 
the Supreme Consciousness [or action) expressed in every utte- 
rance and [thus] gracing [the seeker] to infer his (or Its) own 
nature. These attributes however have already been explained. 
Hence what is the use of a fruitless repetition? (12-17) 

This feld as well as the knowledge and what is 
to be known, all are mentioned collectively; clearly 
understanding this, My devotee becomes worthy of My 
state. (18) 

Etat etc. He, who understands this triad of the Field, the 
knowledge and what is to be known-he alone is a devotee of 
Mine; and he attains My state. (18) 

After making this definition, the same is now examined 

as - 


Both the Material Cause and the Soul too are 
beginingless, you should know this; you should also 
know that the modifications and Strands are born of 
the Material Cause. (19) 

In creating [the process of] cause-and-effect, the 
Material Cause is said to be the basis; and in experien- 
cing pleasure and pain, the Soul is said to be the 
basis, (20) 

For, the Soul, seated on the Material Cause, enjoys 
the Strands born of the Material Cause; His attachment 
to the Strands is the cause for his births in the good and 
Veyil wombs. ... . . , (21) 
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The Supreme Soul in this [corporeal] bady is 
called the Spectator, the Assentor, the Supporter, the 
Experiencer, the Mighty Lord and also the Supreme 
Self. (22) 

Prakrtim etc. upto par ah. The Material Cause also is 
beginningless, because it has no other cause. Modifications : the 
cloth and the like. What.is known as Material Cause is the basis 
for the process of cause-and-effect. But, the Soul, because of 
Its importance, constitutes the enjoycr. [Thus] the Material 
Cause and the Soul have verily an existence of interdependence 
just as that of the lame and the blind.^^ Hence, the nature of the 
Soul is described by the authors of the scriptures by nomenclatures 
having different forms such as ‘the Spectator* and so on. The 
meaning, intended here is this : The Material Cause, Its modifi- 
cations,^'^ the fourteen types of creation and also the Soul - this 
is all beginningless and perennial as it is completely illuminated 
by the category Brahman and is identical with it, (19-22) 

Hence [the Bhagavat] said : 

He who knows, in this manner, the Soul and the 
Material Cause together with Strands - he is not born 
again, even though he behaves in different ways, (23) 

Ya evam etc. A men of Yoga who knows the Material 
Cause, the Soul, the Strands and their modifications in this man- 
ner i.e., by means of this above mentioned Brahman-perception 
which is in the form *A11 are identical with It* - he is certainly 
emancipated eventhough he behaves in different ways i.e., in 
whatever manner [he chooses]. 

[However] by means of meditation, certain persons 
(Yogis) perceive the Self as the SelP in the self (the 
heart etc,); others by the knowledge-Yoga; and others 
by the action-Yoga. (24) 

But others, who have no knowledge of this nature, 
listen from others and practise reflection [accordingly] 
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they too, being devoted to what they have heard, do 
cross over death. (25) 

Dhyanena etc., Anye etc. A knowledge of this sort is the 
main.^* [For this end] some practise religious meditation of the 
Self as Self; others [try] by means of the Sshkhya (knowledge) 
mentioned already (Ch. V, 5ff), while still others [strive] through 
action. Still others, bent upon hearing [from the preceptors 
etc.] practise the religious meditation as they have heard, even 
though they do not themselves know, (have) the knowledge of this 
kind. They too cross over the death, i.c., the cycle of birth and 
death. What is conveyed here is this : The category Bhagavat, 
if mentally reflceted upon by one means or the other, does trans- 
port across [the ocean of death circle]. Therefore, let one 
remain in this fashion by all means. (24-25) 

Whatever living being is born, stationary or mov- 
ing, you should know that ail this has a close connection 
with the Field and the Field-sensitizer, 0 the best of 
the Bharatas ! (26) 

Yavat Qic. Whatever is a thing, whether moving or un- 
moving -all this is born not as something altogether different 
from the Field and the Field-sensitizer .20 (26) 

Whosoever perceives the Supreme Lord as abiding 
and as non-perishing in all beings alike, while they 
perish - he perceives properly. (27) 

Therefore - 

Whosoever, perceiving the Lord as abiding in all 
alike, does not harm the Self by the self - he attains, on 
that account, the Supreme Goal. (28) 

Samam etc, A man of Yoga, who*s thought is on what is 
equal in one and all, does not harm the Self i.e., does not fell 
the Self down in the ocean of the cycle [of birth and death], 
.difficult to cross over, (28) 
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/ 

Whosoever views all actions as being performed 
(or all objects as being created), indeed by the Material 
Cause*^ itself and at the same time views his own Self 
as non-performer (or non-creator) - he views pro- 
perly. (29) 

Prakrtya etc. He whose firm conviction is of this nature 
The Material Cause alone performs (or creates) this; I do noth- 
ing’ - he, though he performs {^jr creates) all, does not perform 
(or create) anything [in fact]. In this manner, is the absence of 
doership in him. (29) 


Or~ 

When he perceives the [mutual] difference of 
beings as abiding in One, and its expansion from That 
alone, at that time he becomes the Brahman. (30) 

Because This is beginningless, and because 
This has no qualities, this Supreme Self is changeless 
and It neither acts, nor gets stained [by actions], even- 
though It dwells in the body, O son of Kunti ! (31) 

Just as the all-pervading Ether is not stained 
because of its subtleness, in the same fashion the Self, 
abiding in the body everywhere, is not stained. (32) 

Yada etc. upto na upalipyate. When [a man of Yoga] 
perceives the mutual diffiercnce i.e., separateness of all beings 
(all mutually different beings) in the very Seif on account of Its 
all pervasive nature and realises the said difference as having 
sprung up from the Self alone - even then he does not get any 
stain. For [in that case] he would be the creator {or performer) 
of all. For, he is none but the Supreme Self; and though resi- 
ding in the body, he is not stained just as the Bather is [not 
stained]. (30-32) 



XIII] 


Translation 


15i 


Just as a single sun illumines this entire world, so 
also the Lord-of-the-Field illumines the entire Field, 
O descendant of Bharata ! (33) 

Yathd etc. But, how is it that a single Supreme Self 
pervades many a Field ? This doubt has been removed by the 
well known example, the sun. The entire Field: It meani.[all] 
the movable and immovable Fields. (33) 

Those who thus understand, with the knowledge- 
eye, the inner Soul” of the Field and the Field-sensitizer 
and also the deliverance from the Material Cause of the 
elements — they attain the Supreme. (34) 

Thus ends the THIRTEENTH CHAPTER 
in the Holy BhagavadgUd- 

Ksetra-ttc. Thus : What has been said in the present 
chapter viz. that which is to be known by the knowledge; 
the knowledge itself; the distinction between the Field and 
Field -sensitizer; and the deliverance from the Material 
Cause of elements, because of its insignificant changing nature - 
those who perceive all this by means of superworldly eye-of- 
knowledge, nowhere blocked, they attain the state of Visudeva, 
(all pervasiveness) and do gain the Supreme Siva. (34) 

MAY THERE BE PROSPERITY ! 

Here is the Catch-verse — 

This is the Soul; this is the Material Cause — this [idea 
of] difference is only in the case of persons with mind totally 
deluded. On the other hand, the well accomplished ones 
(Yogins) consider the [entire] universe as manifestation of the 
spotless Self. 

Thus ends the THIRTEENTH CHAPTER in the Holy 
Bhagavadgitdrthasahgraha written by the revered Rdjanaka 
Abhinavagupta, the best among the great teachers of the 
Mahesvaras. 
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Notes 

t. A doubt : But this doubt does not appear to be quite natural in the 
present context. Yet, this introduction of Ag, to this chapter seems 
to suggest that most probably he too did not read the passage : 

a?®' ^ I 

'?5t|i^[3l%^5TSr 51 H ira ^ il 

A verse which is often found at the beginning of the chapter, but not 
commented upon by Sankara, Rk. etc. 

2. It decays t etc,: Cf. Ag., also under Ch. I, I above. The word 

ksetram is however usually derived from the root kfi ‘to dwell’ and 
‘to go’. (35Elft: , »!.-</• IV, 159). But Cf. 

gcficT ^oira;, srfwii; 

— Sankara in this context; 

and 

^icT cf — 

Dhanapati’s Bhdsyotkarsadtpikd on the above. 

3. Vasudeva : Here this name is significant : It denotes the Absolute 

Which dwells everywhere and in which everything dwells. 

Cf. 

fTJref I titr: t 

II 

Or, the name signifies that Supreme, shining in the pure internal 
organ ; i.e. (PA» IV, ii, 92) — See 

VS, under AK, I, i, 20. 

‘A. While writing vihsas tu etc. Ag, has in his mind perhaps the lengthy 
discussion of Sankara in this context explaining the apparent samara 
inspite of the oneness of the ksetrajna in all the ksetrast 

4. He is taken to be Soul : Here the passage §5^ 

etc. of Ag. may 

be compared with observation of ^^ankara who elsewhere quoting 
the present Gita verse remarks : qr 

— See under BS, I, ii, 6* 

5. In different contexts; Cf. - Rk. 
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6. In the Upanisads: Cf. 
Rk. 




7. The one : i.e., the manas ‘the mind’. 


8# The aggregate ; Cf. 


: - Rk. 


9. Raga : This term in the Kashmir J^aiva literature is used in the 
sense of one of the five kmcukas of the MSyaon account of which 
there is limitation in desire. See TA, IX, 199-200 and commentary 
thereon. 


10. So also etc. : I.e. dealt with in XIII, 2 and 3. 

11. Conducive knowledge-, Cf* - Sankara. 

It has of all : Cf. ^ 

^ ftwni; - Rk. 

13. Causes to shine : Cf. #S[2TTf^ 

^ m - Rk. 

14. Undistinguished etc. Cf. 

- Rk. 

15. Distinctly remains: Cf, - Rk. 

16. Interdependence just as that of the lame and the blind. Cf. 

JIHTITO 

- SK,2U 

17. Modification etc. For the modifications of the Material Cause and for 
the fourteen births see above III, 14 and IX, 12 respectively. 

18. This rendering is according to Rk. 

19. Main : i.e. the main and the means to cross over samsSra, or the 
chief means to attain the said knowledge. 

20. See the Tippanl on the commentary. Ag.’s statement here may be better 
appreciated if one bears in mind the interpretation offered by Sankara 
for the third quarter of the present Gita verse. That teacher inter- 
prets that whatever is born whether movable or immovable— all is 
born due to mutual superimposition (samyoga) of the Field, the object 
of perception, and Field-sensitizer, the perceiver. Ag. is a master of 
Dhvani and hence in a very subtle way he points out that there is no 
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question of such a superimposition* For, both the entities under 
study are basically one as it has been already stated in many places 
likeCh. VH, 3-5 etc. 

21. Hereinafter in this chapter Material Cause may better denote the 
Material Nature of the Absolute mentioned in Ch. VII, 4 above, 

22. Inner Soul ; See the Tippanl on the commentary here. 



Chapter Fourteen 


The Bhagavat said : 

Further, once again I shall explain the supreme 
knowledge, the best among the knowledges, by knowing 
which all the seers have gone from here to the Supreme 
Success. (1) 

Param etc. Knowledge has been described earlier; the 
same I shall again explain thoroughly, i.e., in detail in order to 
examine individually the nature of the Strands. By knowing 
which etc.: By this [the Bhagavat] proclaims the tested trust- 
worthiness and the popularity of this knowledge. (1) 

Holding on to this knowledge, they have attained 
the state of having attributes common with Me; [and] 
they are neither born even at the time of creation [of 
the world], nor do they come to grief at the time of 
dissolution [of it], (2) 

Idam etc. Vyathanti : The suffix tip (Personal Termination, 
Third person, Singular) is due to Vedism.^ The same may be 
stated in other [similar] instances of the suffixes of Case Termi- 
nations and Personal Terminations. (2) 

Now to begin with, [the Bhagavat] speaks of the sequence 
in the cycle of birth and death. For, if what is to be 
abandoned is understood along with its cause then it is easy to 
abandon that 

The mighty Brahman is a womb for Me; and in 
That I lay seed; therefrom is the birth of all beings, O 
descendant of Bharata ! (3) 
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Mama tic. For Me: [for Me] Who am of the nature of 
the inexplicable Supreme Bliss, the mighty Brahman : the 
Brahman that is identical with My own energy, allowing expan- 
sion [of all in It]. Taking hold of just My own energy of Self- 
consciousness, ^ I cause the beginningless tiny [individual] Souls 
to pass through the cycle of birth and death by way of 
favouring them. (3) 

Therefore — 

O son of Kunti ! Whatever manifestations spring 
up in all the wombs, of them the mighty Brahman is the 
womb and I am the father laying the seed. (4) 

Sarvayonisu etc. In all the wombs (whatever gives birth to 
anything), the expansive Energy of the Bhagavat exists as the 
prime cause; and hence It is the Mother having the innate nature 
of giving birth to the entire world process. But I am the Father, 
the Energetic, the Inexplicable. (4) 

The Strands, viz. the Sattva, the Rajas and the 
Tamas, born from the Prime Cause (the said Mother), 
bind the changeless Embodied (Soul) to the body, O 

mighty-armed One! (5) 

Sattvam etc. This embodied Soul is bound fast by Her (the 
Mother) by means of Her attributes of the Sattva, the Rajas and 
the Tamas for the former’s enjoyment that continues till his 
emancipation. (5) 

The nature of these is detailed one by one — 

Among them (the Strands) the Sattva— because it 
is dirtless— is illuminating and healthy; and it binds 
[the Embodied] by attachment to happiness and also by 
attachment to knowledge, O sinless one! (6) 

You should know that the Rajas is of the nature 
of desfre and is a source of craving -attachment; and it 
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binds the embodied by the attachment to action, O son 
of Kunti ! (7) 

But, you should [also] know that the Tamas is 
born of ignorance and is a deluder of all the Em- 
bodied; it binds [them] by negligence, laziness and 
sleep, O descendant of Bharata 1 (8) 

Tatra etc. upto Bharata. The Sattva is dirt less. [Source 
of craving-attachment]: that from which the attachment of 
craving springs up. Negligence: wasting the human birth 
which is difficult to get, but got by means of hundreds of 
merits accumulated for a very long period, and which is the sole 
means for attaining emancipation. That has been also said - 

‘ ^Not even a single moment of life is gained by 

[spending] all the gems. [Hence], he, who wastes 

it, is a man of negligence and is the lowest of men*.^ 

Laziness : i.e., in doing good deeds. Sleep : being poor totally 
i.e. a contemptible course. (6~8) 

O descendant of Bharata 1 The Sattva fully domi- 
nates [the Embodied] in the field of happiness; the 
Rajas in action; but the Tamas also totally dominates 
in the field of negligence, by veiling knowledge* (9) 

O descendant of Bharata ! The Sattva increases 
by overpowering the Rajas and the Tamas; the Rajas 
[increases by overpowering] the Sattva and the Tamas; 
and the Tamas does likewise [by overpowering] the 
Sattva and the Rajas. (10) 

Sattvam etc. Rajah etc. Dominates fully i.e. sets [to work]. 
The Sattva flourishes by overpowering the Rajas and the 
Tamas. But, the Rajas [flourishes by overpowering] both 
the Sattva and the Tamas; and the Tamas [does so by overpower- 
ing] both the Sattva and the Rajas. That has been stated : 

'The Strands augment by overpowering each other’. ^ (9-10) 


952 — 17 
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When the knowledge-light arises in all the gates 
in this body, then one should also know that the Sattva 
has increased predominantly. (1 1) 

Greed, exertion, undertaking of actions, unrest, 
and craving-these arc born when the Rajas increases 
predominantly, O chief of the Bharatas ! (12) 

Absence of [mental] illumination, non-exertion, 
negligence and mere delusion - these are born when 
the Tamas is on the increase predominantly, O darling 
of the Kurus ! (13) 

Sarva-etc, upto Kurmandana. Tn all the gates: in all the 
sense-organs. Greed etc., are born in succession when the 
Rajas dominates. Similarly, absence of mental illumination and 
so on arise in succession only at the time of the increase of the 
Tamas. (11-13) 

But, if the body-bearer dies at the time when 
Sattva is on the increase, then he attains to the spotless 
worlds of those, who know the Highest. (14) 

By meeting death when the Rajas [is on the 
increase], he is born among those who are attached to 
action; likewise meeting death when the Tamas [is on 
the increase], he is born in the wombs of the deluded. ( 1 5) 

Yadw etc. Rajasi etc. When the Sattva is predomi- 
nantly on the increase on account of incessantly practising 
actions of the Sattva throughout the entire life -at that [time] 
having met dissolution [of body], one attains the auspicious 
worlds. Likewise whosoever has practised throughout his life the 
activities of the Rajas, he, by his [last] journey attains manhood 
for mixed enjoyment. Likewise : i.e. in the same order, if 
one practises action of the Tamas alone by one’s entire life, then 
[on his death] he is reborn in the bodies of the hell, of the 
animals, of the trees and so on. 
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Those, who explain [the passage under study to the effect] : 
‘These results [are for him in whom] the Sattva etc., have 
predominantly increased only at the time of death’ — these 
commentators have not correctly entered into (grasped) the 
behaviour of the embodied. For, nothing but delusion arises, 
by all means at the last moment,® without exception in the 
case of one and all. However, with regard to our explanation 
[given above] these passages and other verses (Cfa. VIII, 5ff} 
speak in one voice. (14-15) 

The fruit of good action, they say, is spotless and 
is of the Sattva; but the fruit of the Rajas is pain, and 
the fruit of the Tamas is ignorance. (1 6) 

From the Sattva arises wisdom; from the Rajas 
only greed; and from the Tamas arise negligence, delu- 
sion and also ignorance. (17) 

Those who are established in the Sattva, go 
upward; the presons given to the. Rajas, remain in the 
middle [state]; those who are given to the Tamas, being 
established in the tendencies of bad qualities, go 
downwards. (18) 

When the Perceiver (the Self)finds no agent 
other than the Strands, and realises That which is 
beyond the Strands, then he attains My state. (19) 

Transcending these three Strands, of which the 
body [etc.]' is born, the Embodied (the Soul), being 
freed from birth, death, old age and sorrow, attains 
immortality. (20) 

Karmandh etc. upto asnute. Here, there are certain 
unconnected verses that have been concocted.® They are of the 
nature of repetition, and hence they have to be necessarily 
rejected. A mode of life transcending these Strands turn to be 
nothing but emancipation. (16-20) 
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Arjuna said — 

O Master! with what characteristic marks does 
he, who has transcended these three Strands, exist? 
Of what behaviour is he? And, how does he pass 
bevond these three Strands ? (21) 

Kaih etc. But, if be has a body then how could he have 
transcended the Strands? He lives certainly in one way 
or other with some mental modification, which is necessarily 
one among the three Strands, With this intention Arjuna raises 
the question. 9 (21) 

Now [by way of giving] answer — 

The Bhagavat said — 

O son of Pandu I He does neither abhor nor crave 
for illumination, and exertion, and delusion too, as and 
when they arise or cease to be. (22) 

Prakasam etc. Of course the illumination etc., do exist 
in all as their respective attributive marks. Yet, the men of 
Yoga do not rejoice in these illumination etc. Nor do they have 
any hatred [for them]. On the other hand, contemplating 
‘These exist as attributes merely of the body; and they are not 
capable of disturbing me.’, these persons transcend the 
Strands. (22) 

Hence [the Bhagavat] says — 

He who, sitting like an unconcerned person, is 
not perturbed by the Strands; who is ignorant that the 
Strands exist; (or who remain simply aware that the 
Strands [alone] exist); who is not shaken; (23) 

To whom pain, pleasure and sleeps® are alike; to 
whom a clod, a stone and a lump of gold are alike; to 
whom both the pleasant and the unpleasant things are 
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equal; who is firm [in mind]; to whom blame and 
personal commendation are equal; (24) 

Who remains equal to honour and to dishonour, 
and equal to the sides of [both] the friend and the foe; 
and who has given up all fruits of his initiatives - he is 
said to have transcended the Strands. (25) 

UdUsinamd etc. upto ucyate. He, who is ignorant i.e., he 
who does not distinguish [even the existence and nonexistence 
of the Strands] -he alone is wise, because of his correct know- 
ledge. That is why he is not shaken i.e., he does not fall from 
his own nature. The means in this regard is the firm conviction: 
'The exertion that [is found in my body etc.] is nothing but the 
innate nature of the body, the sense-organs etc.; and I am 
unconcerned with any fruit [of any action].’ (23-25) 

Whosoever serves Me alone with an unfailing de- 
votion-Yoga, he, transcending these Strands, turns to 
be the Brahman. (26) 

Mam ca etc. By this [verse the Lord] teaches the basic 
means. Here the word ca has been used in the sense of affir- 
mation in exclusion of all other things. [So the meaning is]: 
'He, who serves Me exclusively’. Hence, craving for fruits etc. 
[of action], whosoever takes hold of that fruit as his principal 
aim, but Me (the Supreme) as a subsidiary one— he is excluded by 
this interpretation. Because the devotion of this person is not 
unfailing. For, he has consideration for fruit [alone]. On [the 
other hand, he who does not entertain any desire for any fruit; 
who, even when questioned [by somebody as] 'Why do you under- 
take this disagreeable (foolish) act?’ would give reply by silence 
alone, shedding tears that roll on his both the eyes wide open, 
and having shake in body and bodily hair thrilled — [all] due to 
his internal organ, agitated on account of being struck by the 
incessant devotion towards the Bhagavat— it should be born in 
mind that this person alone, not anybody else, is purified by the 
unfailing devotion which is [nothing but] the foremost Euergy^i 
(Grace) of the Bhagavat, the Supreme Lord. (26) 
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‘F is the place of support for the immortal and 
changeless Brahman and for [Its] eternal attribute, the 
unalloyed Happiness. (27) 

Thus ends the FOURTEENTH CHAPTER in the 
Holy Bhagavadgita- 

Brahmanah etc. It is ‘I* who is the support of the Brah- 
man. [For], one becomes the [very] Brahman, if*!’ is served 
[by him]. Otherwise if the Brahman is contemplated on - because 
Its nature is like that of the insentient (i.e., simply a being)-then 
it leads him (the seeker) to an emancipation which would simply 
be undistinguished from the deep sleep stage, '2 ^27) 

MAY THERE BE HAPPINESS ! 

Here is the Catch-verse. 

The ascetic, in whom the confusion due to egotism has 
disappeared because of the frenzy of his taste in the glowing 
devotion— he has transcended the strands and remains equal 
even when he stands in the midst of trampling of the strands. 

Thus ends the FOURTEENTH CHAPTER in the Holy 

Gitarthasahgraha written by the revered Mjanaka 
Abhinavagupta, the best among the great 
teachers of the Mahesvaras. 


Notes 

1. Due to Vedism: or ‘due to metrical need’. This remark is due to the 
archaic form in Parasmaipada, instead of the grammatically 

correct form in Atmanepada. 

2* According to the Pratyabhijna School, this Self-conciousness has 
two aspects viz. knowledge (JnSna) and creative energy (kriya), 
which are responsible for the world process. Cf. 
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^=tTTO ^ ?IRW I 

^cF5trR*TT ferr, w?r: — 

— Ag. under FK, I, viii, 11, 

Further according to this system, the creation (srsti)y sustenance 
(sthiti) and destruction (samkara) of the universe depend on the law 
of Karma while the obscuration (tirodhana) and the grace (amgraha) 
depend entirely on the will of the Absolute. The tirodhana is the 
same as the Absolute’s appearing in the form of the innumerable 
limited embodied Selves who are ignorant of their identity with the 
Supreme Self. On account of this limitedness of them, these embodied 
Selves are called Ann *tiny'. Cf. 

^3 fer I 

— TAy IX, 205 (See also Jayaratha thereunder). 

Ag. says that the Lord causes the limited Selves to pass through the 
cycle of birth and death for the purpose of gracing them. 

3. This verse with the fourth quarter 5r*n^: is found in the 

anthologies like (1) the Suktiratnakaray attributed to KalihgarSja 
(Trivandrum, 1938, p. 189, verse 22); <2) the Subhasitasudhanidhi of 
Sayana (Dharwar 1968, p. 180, verse 17). For this subhdsita verse 
with other variations see (1) Vallabhadeva’s Subhdsitavali (Bombay, 
1886, p. 543, No. 33-7) and (2) the MahSsubhasitasangraha compiled 
by S-B. Nair, VoUIII (Hoshiarpur, 1977, p* 1244, nos. 5159-160). The 
last mentioned authority identifies the verse in question with the 
Yogavasistha, VI, 175-76. 

4. Here B and JV add four verses occuring in the Bhsgavata Purina and 
they do not seem to be quotations by Ag, himself. Because 

i) he has not been found — as far as I can see — quoting from the 
Bhdgavata Purana, not only in the present work, but also in his 
other works; and 

ii) these verses are not found in the Sarada MS which is the 
earliest of available MSS (See also ABORI, XV, p. 248), and 
these are not recorded in the K too# 

5. The source of this quotation is difficult to identify. Maybe this is a 

quotation-by-idea of 

gtTT: - SK, 12; 
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and 

— STK, thereunder. 


6. Last moment etc. What Ag. has got to say in this regard he has 
clearly stated elsewhere as : 




JTIT§ »Tt^: II 


?r ^ 'ff ^5^|Tlsfcr i 

?ipflr ^ ^iRiwtm«rffT ii 

— PS, 93-95. 


7. Strands of which the body etc, Cf. 

Rk. 


8. Concocted : It is not clear which verses Ag. has in his mind in this 
context. Belvalkar records no extra verses here. Rk. has commented 
upon all these verses and hence they are included by us in this 
edition. But, the fact is that Ag. glosses only on verse 20 and that 
the verses 16-19 are more or less repetitive in nature. Is it not 
improbable that Ag. held them to be interpolated ? However, he 
himself has elsewhere beautifully summarised the contents of verses 15 
and 18 as : 

m I 


- TA, XXVIII, 326-27. 


9. Raises question: i.e., the third question. In fact this is the basic 
question. For, the other two questions— though they have been raised 
first— depend on the third question. The idea of the question is 
this : The behaviour of the person in question is well within the 
realm of the Strands, and hence it can only indicate that he is under 
.the influence of the Strands and not that he has transcended them. 
How can the behaviour and other marks of a drunkard indicate that 
he has transcended the influence of liquor ? Indeed, Ag. is strikingly 
original and apt here. In the same vein, it may be added, the fourth 
quarter of the verse purports this : As long as one has body, how can 
first of all, he transcend the Strands ? 
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10. Pain, pleasure and sleep i Cf. 

Rk, 

11. Foremost Energy : Here Ag. obviously means what is known as 
^aktipdta, 

12. It is interesting to note that elsewhere quoting the present verse, Ag. 
interprets aham of this verse in the sense of ‘Self-consciousness’, 
otherwise called as vimar^a in the school of Kashmir J^aivism; and he 
takes It to be the resting house of the Supreme Bliss and the Brahman 
of the nature of ‘Being or existence’. Cf. 

— 

^ I 3i^?r 

IPW, under I, v, 14 (Vol. II, p. 206). 

13. Thus the answer to the question raised under verse 21 above is 
given. 




Chapter Fifteen 


The Bhagavat said — 

[The scriptures] speak of a non-perishiug holy 
Fig-tree, which has rooF that is high (or above) and 
branches that are low (or below) and of which the 
[Vedic] hymns are the leaves— he who knows this 
(Tree) is the knower of the Vedas; (1) 

Of which (Tree) the branches, spreading down- 
ward and upward, well developed with Strands, have 
sense objects as sprouts; also below in the human world 
are Its roots, stretching successively, having actions for 
their sub-knots. (2) 

Urdhva-mulam etc. Adhas ca etc. In other scriptural 
texts^ it is declared ‘All is the holy Fig-tree; that alone is to be 
meditated upoo.* The present verse tells us this : What is inten^ 
ded by that declaration is only the religious meditation of the 
Brahman, the Bhagavat. Root : the one with a highly tranquil 
nature.3 That is high (above) : Because it can be attained by 
him alone who has withdrawn himself from every other [lower] 
thing*^^- The [Vedic] hymns are the leaves [of it] etc. : Just as the 
girth, height, the fruits and the taste etc. of a tree are indicated 
by its leaves, in the same fashion the idea of the Brahman-being 
is through the scriptures that are included in the ‘Vedic hymns*.'* 
This is what is narrated here. With Strands: i*e., with the Sattva 
etc. Well developed : i.c., starting from gods down to the stationary 
ones. Of this tree, the roots, that are below, are the good and 
bad actions. (1-2) 

The nature of this is not perceivd in that manner, 
nor its end, nor its beginning and nor its centre (the 
middle). Cutting this holy Fig-tree - with its firmly and 
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variedly grown roots - by means of the sharp (or strong) 
axe of non-attachment; (3) 

Then that Abode must be sought, having reached 
Which one would not return. [The Yogin] would attain 
nothing but that Primal Person from Whom the old 
activity (world creation) commences. (4) 

Those who are rid of pride and delusion; have put 
down the evils of attachment; remain constantly in 
their own nature of the Self; have their desires com- 
pletely departed; and are fully liberated from the pairs 
known as pleasures and pains — these undeluded men 
go to that changeless Abode. (5) 

Na rupam., upto avyayarn tat. Cutting this [tree] etc. Here 
the action [of cutting] mentioned with regard to the qualified one 
[viz. . the tree] appropriates for itself, the place (or word) of 
qualification [viz. the root below], just as in the case of the 
injunction : ‘Let the man-with-stick recite the Praha hymns.’^ 
By this way [we get the meaning]: ‘Let him cut off the roots 
that are grown below. That Abode : The absolutely Tranquil 
One. The changeless Abode is nothing but That. (3-5) 

The sun does not illumine That; nor the moon 
and nor the fire; That is My Abode Supreme, having 
gone to Which they (Yogins) never return, (6) 

Na tat etc. There is no scope for the sun etc., in [illumining] 
That. For, they are conditioned by time etc., because they are 
objects of knowledge, [and] because they are the helpers of the 
sense organs. On the other hand. That [Absolute] is unrest- 
ricted by space, time etc. It is the knower, the one inducer of 
the sense organs and also the one transcending them. (6) 

A portion just of My own Self, having become 
the eternal individual Soul in the world of the living 
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ones, draws [into service] the sense organs, of 
which the sixth is the mind, and which rest in the 
Prakrti.' (7) 

Mama etc. The individual Soul iv a portion just of the 
Brahman only : Because, due to the attribute (or, nature) viz., 
the nescience, the Self does not realise Its all pervasiveness and 
because the Consciousness is also not absent, It is figuratively 
referred to as portion [of the Brahman]. For, a real appor- 
tioning is not possible [in the Absolute]. For the scripture also 
says 'J 

‘In the case of the Brahman (the Absolute) , even the 

particular manifestation [or a particular space) docs 

not preclude Its all-comprehensive nature*. 

This figurative usage may be resorted to wherever required. 
Hence there is no room for any difference of opinion. (7) 

Whatsoever body he attains to and also from 
whatsoever He goes up, the Lord proceeds taking them 
with Him just as the wind takes odours from their 
receptacle. (8) 

Sarlram etc. Attains to : seizes. Goes up : abandons along 
with them. Just as the wind, going everywhere reaches an abode 
of rest made of earth and carrying away thence an odour enters 
just with that into another place, in the same way does the in- 
dividual Soul together with the octad of cities. ^ (8) 

So far the association of the individual Soul with them 
(the sense organs etc.) at both the stages of creation and of with- 
drawal has been described. Now it is being decided that It acts 
only in association with them even at the stage of existence 
which consists of acts like standing, sitting, contemplating etc. 
and which is a stage of receiving objects — 

Presiding over the ear, the eye, the touch-sense 
the taste-sense and also the smell-sense and the mind, 
He enjoys the sense objects. (9) 
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The deluded do not perceive; [but] the men of 
knowledge-eye do see Him, as He dwells or rises up or 
enjoys what is endowed with Strands. (10) 

The exerting men of Yoga perceive Him dwelling 
in the Self. [But] the unintelligent men with their 
uncontrolled self do not perceive Him, even though 
they exert. (11) 

irotram etc. upto acetasak. Mind: the internal organ is 
hereby implied. HeocCj due to His association of the bodily 
existence, when He remains [in the body], or rises up to seize 
another body, or enjoys the sense objects - at that time the 
deluded pen-ons do not perceive Him, because they are not well 
enlightened. But, considering everything as manifestation of 
the [Self] awareness, the highly enlightened men recognize Him. 
Thus they are men of unbroken contemplation. Because they 
are engrossed in their exertion. 

But in the case of those who have not mastered their self 
(mind), even their effort does not yield any fruit, because their 
passion has not yet been fully decayed. Indeed the seeds of 
corn, sown during the autumnal season are not capable of yield- 
ing a rich harvest, even though the means like water etc., get 
collected together. Therefore, it (the water etc.) does not cons- 
titute a collection of means. Indeed totally different is the 
water sent forth by the mass of clouds that had been filled up in 
the month of Madhu Altogether different is the earth that 
had been under the grip of the Cold-season (Sisira)^^ and has 
(now) brilliance by the simple touch of the sun-rays. In the 
same way, the effort of the men of uncontrolled self, never gets 
to the stage of fulfilment of all requisites. That is why those 
who, even after receiving the means like the inititation etc. 
necessary for the realisation of the Supreme Lord, continue to 
have their inner vision filled with the collection of the knots 
(granthi) of anger, bewilderment etc., in the manner as before - 
in their case, even the means does never bear any fruit. This 
must be borne in mind. For, it has been said : 
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'When anger etc., are seen, then even the initiated 

one never gets emancipation’. (9-11) 

That light which is found in the sun, which is in 
the moon, and which is [also] in the fire -all illuminat- 
ing the entire world ~ know that light to be of Mine. (12) 

And penetrating the earth I support [all] beings 
with [My] energy; being the sapful moon, I nourish all 
plants. (13) 

Being the digestive fire dwelling within the body 
of living creatures, and being in association with the 
upward and downward winds [of the body], I digest 
the four kinds of food.^* (14) 

Yad ^ditya-^etc* upto caturvidham. While clarifying the 

role [of the Lord] as the Creator, Sastainerand Destroyer -a 
role that has been indicated in the Tenth Chapter^^ - by [the 
description of Him as identical with] the triple luminories like 
the sun etc., our venerable preceptor has rightly said : The 
present passage declares that the power, the pentad of elements 
has [both] collectively and individually, to sustain the world, is 
the Absolute power of the Bhagavat Himself. For instance : The 
sunlight has the power of illumining and sustaining, because the 
twin elements of the fire and the earth are one [with the 
Bhagavat]. This has been stated by the twin hemistitches '[That 
light] which is found in the sun etc.’ and 'And by penetrating 
the earth etc.’ The moon-light is illumining and nourishing 
because of its association of the elements of the earth, the water 
and the fire [with the Bhagavat]. That has been stated by the 
portion '[That light] which is in the moon’ and by the hemistitch 
'Being the sapful moon I nourish all plants’. The light of 
fire is, however, of the nature of illumining, parching, burning, 
sweating and ripening [or cooking). It is *80 because of the 
association of the elements, the earth, the water, the fire and 
the wind [with the Bhagavat], The same has been said here by 
the portion, '[That light] which is in the fire’ and also by the 
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[entire verse] 1, being the digestive fire etc.’ But the 
[element] ether is no doubt all pervasive (inclusive), because it 
is of the form of room which is nothing but awareness. (12-14) 

Therefore, having so far explained the nature [of the 
Absolute Self] as the object of knowledge, now, with a view to 
show the Self to be conscious of the freedom that remains as a 
background {or substratum) of that very nature of object of 
knowledge; to be of transcending nature; to be the Supreme 
Lord; to be independent in all knowledges; and to be the 
Creator of all; [the Lord] says — 

I am entered (the Self-conciousness is felt) in the 
heart of all; from Me (this Self-consciousness) come 
the faculty of memory, the faculty of knowing, and 
also the faculty of differentiating; none but Me is to be 
known by means of all the Vedas and I am alone 
the author of the final part of the Vedas and also the 
author of the Vedas themselves. (15) 

Sarvasya etc.*^ xhe heart (core) of all objects is the 
Awareness which has the freedom of drawing in all [beings 
within itself] . In it exists fas identical with it] the I-conscious- 
ness. From This are born (1) the faculty of knowing, which is 
illumining anything new - a faculty which is (hence) in the form 
the mighty creation of the universe; (2) the faculty of differen- 
tiating, like fancying This is nothing but a pof, which 
fancying is in essence a sort of limiting Its status of being 
everything; which is suitable for the perceiver, full-of-Illusion 
in the form of creating a bonded Soul; and (3) also the faculty 
of remembrance which is the faculty of reilluminating what has 
been reduced to mental impression and has been [thus] with- 
drawn. These [threep^ are inclusive of all [sorts of] knowledge. 
Thus [the Lord’s primary] doership, which is nothing but the 
sovereignty of wilF^ and which presupposes His ominscience, 
has been taught [in this verse here]. 

By means of all [the Vedas] etc, : Indeed nothing, but the 
Supreme Lord is to be explained and proved by all the scrip- 



XV] 


Translation 


273 


turcs, [The description of the Lord] as the author of the Vedas 
and the ends of the Vedas (Upanisads) amounts lo say tins: — 
The Bhagavat alone has got the sovereign freedom in creating 
the entire universe, through the medium for the actions, their 
results, their [mutual] connections etc. ,’5 and in re-estabhshing 
it on His (or its) own nature after rooting it out. Thus the 
Lord’s creatorship with regard to the universe is explained. 

Others say: The word apohanam denotes the faculty of 
excluding (viz), ‘This results from this non-performance.* 
[Again Veddntakrt] means: ‘He effects the final part of the Vedas’ 
i.e. by absorbing th^jm into Himself. Similarly [with] ‘the 
Vedas’ too. (15) 

There are two persons in the world, the perish- 
ing and the nonperishing: the perishing is all ele- 
ments; [and] the peak-like One” is called the nonperish- 
ing. (. 16 ) 

But the Highest Person, distinct [from both this] 
is spoken of as the Supreme Self, which, being the 
changeless Lord, sustains the triad of the world by 
entering into it. ( 17 ) 

Because, I have transcended the perishing and 
also the nonperishing, therefore I am acclaimed in 
the world as well as in the Veda as the Highest of 
persons. ( 18 ) 

Ovdv imau etc. upto Purusottamah, Wbat bas been stated 
in the passage "There are two persons in the world etc.", is this : 
The body organism is made of the earth and other elements. In 
the world every person, unintelligent by nature, takes the body 
for the Self and [hence] views the Soul to be of perishing nature. 
Hence, the sense of duality does not come to an end with legard 
to the worldly persons, because of their delusion. But I am 
(the I-consciousness is) the One favouring all, and by cutting 
the duality-kuot I am to be realised as the One psrvading all. 


952 — 18 
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[/] have transcended the perishing : Since the elements are 
insentient. [/] have transcended the nonperishing: Since the 
omnipresence [of the Self] is cut off (not comprehended) when 
the Self is not properly realised. In the world and in the Veda too 
/ am acclaimed as the Highest of Persons : The self same 
Supreme Self, admitting no duality, is described in this manner 
with thesentences ‘He is the Highest Person’ and the like. (16-18) 

He, who, being not deluded, thus knows Me as 
the Highest of persons - he knows all and serves Me 
with his entire being, O descendant of Bharata ! (19) 

Yo mam cte. He, who knows Me thus i.e., be who medi- 
tates exclusively on Me as identical with all, and to be the very 
Brahman - he realises all to be identical with Me and adores (or 
experiences) Me alone with his entire being viz., his form, action 
and thought. [That is to say], whatever he perceives, he experi- 
ences it as the form of the Bhagavat; and so on. Hence [it has 
been said] by myself (Ag.) in the ^ivasaktyavindbhctvastotrd^^ as : 

0 Mother (Goddess) ! Our praise to You is 
unusual one:-*^ All (uttering) sounds constitute 
Your body indeed; in my entire body and in all 
[my] mental and external activities there is Your 
association. 

O Siva, O Alleviator of what is inauspicious I 
When 1 fully contemplate in this manner, then it 
has been accomplished in the world, without any 
effort [of mine], that for me there is indeed not 
even a small fraction of time without praise, recita- 
tion [of hymns], worship and contemplation [of 
Yours]. (19) 

Thus the most secret scripture has been taught by 
Me, O sinless one; by understanding this, let a man 
become wise and also become one who has accompli- 
shed what requires to be accomplished, O descendant 
of Bharata ! (20) 
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Thus ends the FIFTEENTH CHAPTER in the 
Holy Bhagavadgitdt. 

hi etc. The most secret [scripture'] : Because it explains the 
oneness of all. One becomes a man of wisdom by knowing this 
only and not by the knowiedge of worldly affairs. One becomes 
a man of success^^ just understanding this, and not even by 
the deeds like the total victory over the foes, earning wealth, 
enjoying women and so on. The word ca ‘also’ indicates a 
wonder. Has it not been witnessed that [always] one becomes a 
man of success by what has been accomplished? But it is strange 
that [in the present case one becomes a man of success] by just 
what has been realised. 

The word iti ‘thus’ indicates the conclusion of the 
treatisc.23 For, what is to be taught has come to an end com- 
pletely. That is why in the Sixteenth Chapter the eligibility of 
the pupil, Arjuna, is exclusively dealt with; and nothing new is 
taught. The intention [of that chapter] is to say only this 
much ; ‘The divine wealth is just of that nature; but the devi- 
lish wealth born of illusion is of this nature; you (Arjuna) arc 
however endowed with the divine wealth of wisdom’. Hence 
[the Lord] is going to say ‘Don’t worry. [You are endowed] 
with the divine wealth’ (XVI, 5). That is why earlier in the 
context of explaining the clash between the wisdom, and igno- 
rance this has been indicated [by me (Ag.)]:^^ ‘Jt is the confront- 
ation between the wisdom and ignorance that has been detailed 
under the pretext of [describing] the wars between the gods and 
devils.’ So, while dealing essentially with the quality of a 
pupil, other subjects are mentioned incidentally. So also the 
pair of chapters (Ch. XVII & XVIII) would follow. But the 
teaching [proper] has come to an end completely here itself. For 
what is to be achieved is nothing but serving (attaining) the 
Absolute Lord— the serving, , which is of the nature of total 
absorption into Him by one’s entire being. All other things are 
only to achieve this end. This has been explained earlier. 
The Supreme Happiness is indeed nothing but a complete absorp- 
tion into the Supreme Lord by one’s entire being. (20) 

MAY THERE' BE HAPPINESS ! 
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Here is the Catch-versc : 

Forsaking the inighty delusion of duality and raising the 
Consciousness {or the funeral pile or sacrificial altar) of the 
Brahman, the sage would enter into It even at the time of his 
mundane activity. 

Thus ends the FIFTEENTH CHAPTER in the Holy 
GitSrthasangraha written by the revered Mjanaka Abhinavagupta , 
the best among the illustrious great 
teachers of the Mahesvaras, 


Notes 


1. Holy Fig tree which has root etc. Cf. 

*(The Brahman) is the bowl with its mouth 
below and bottom up’ etc. — BUt II, ii, 3. 

2. In other scriptural texts etc* Cf. 

^ — KU, VI, i, and l^ahkara’s gloss thereunder. Cf. also jRV, 
1, 24, 7.'“ 

3. The one with a highly tranquil nature* I.e. the ^ivatattva, which 
according to the PratyabhijnS system is completely tranquil and is 
the root of all the other Tattvas. 


3A. Because it can be attained ... thing : How the word urdhva could 
yield this idea is, a bit difficult to decide. The ^abdakalpadruma 
derives the word from M/+A5+^a (suffix). However Ag/s gloss appears 
to suggest a derivation from ut-k-hd (to rejcct)-fvflA (to go or to attain) 
by applying the rule {PA, VI, iii, 109). The idea 

is this : The root of the Sams3ra-tree is attained by means of higher 
and nobler acts, rejecting attachment for lower fruits. This root is 
different from the roots which, as mentioned in the next verse, are 
below and arc in the form the good and bad actions. Cf, 'ifel: 
TUt I, X; and 5BTW ^ ...Sankara thereon; and 

•— Acyuta KrenSnanda TTrtha thereunder. 
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4. The idea of the Brahman.... Vedic hymns* Cf. the 

scripture is the means of right knowledge of the Brahman’, BS, I, i, 3 
and the commentaries thereon. 


5. In a ^rauta_ ritual, a priest designated Maitrdvaruna is expected to 
take hold of a stick and to recite certain hymns called Fraisas* In the 
given injunction he is referred to as dandf ‘man with stick*. Because 
this priest is already known from other sources, the word dandJ in the 
given injunction does not enjoin the man-with-stick, but the attribute 
only viz., the stick, Cf. 

— §dbara-Bhas ya III, i, 12# 


Here ‘Prakrti’ denotes the Material Mature of the Absolute mentioned 
above VII, 4. 


The scripture also says: What is given in the sequel is found in the 
gloss under Bhartrhari’s Vakyapadlya, Brahmakanda^ verse 9. There 
the text is : ^ Wg: - 

Hence l^ruti of Ag. may have to be taken in the 
sense of ‘the conclusion of the trulls’ and not in the. sense of *A 

iruti passage’. Cf. also : 

^?in£rT — Sankara under BSy I, ii, 7. 


8. Octadbf cities', viz., the six items mentioned above and the intellect 
and the ego -all ruled over by the individual Soul, It may be noted 
that the previous Gita verse sp'eaks here only a hexad. However 
prakrtisthani there may indicate all the eight, enumerated in Ch# 
vn, 4. 

9. Hence: That is to say, because he presides over the internal organ. 

10. Madhu : the month Caitra i.e., the April-May season. The belief is 
that the clouds, that get filled up with water in this period, rain in 
the l^iiira season. 

11. l§iiiTa ; the season comprising the Magha-Philguna months i.e*, the 
February-April season. 
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12. The four kinds of food are hhaksya (to be bitten), bhoj'ya (to be 
eaten), lehya (to be licked), and cosya (to be sucked). 

13. Cf, Ag.’s concluding remarks under Ch. X, verse 42 

14. To understand this Gita verse in the light of the l^aiva Absolutist 

theory and Abhinavagupta’s interpretation thereon, it is good to bear 
in mind a few important points on which the said school has built 
up its epistemology. The writers of the school maintain that the 
phenomena of knowledge are nothing but the power of self-manifes- 
tation of Consciousness or affected by the variety 

of manifestations brought about by the subject itself which is of the 
nature of prakaia and vimaria. In its former aspect It is the back- 
ground or substratum of the physical images of the objects* In its 
vimaria aspect. It is capable of knowing Itself in different states and 
forms. 

The said has three powers or aspects viz , (1) the jmna- 

iakti or the power of knowing; (2) the smrti-iakti or the power of 
remembering; and (3) the or the power of differentiat- 

ing, Without these three aspects, the entire phenomenal life cannot 
be explained logically. Further, though these powers are in the 
embodied Soul, they, in the final analysis, exist together in the 
Supreme Lord, All these ideas have been made clear elsewhere. Cf. 





— IPK, I, iii.6-7. 

Cf. also ^ it ^ 



— Ag. in the same context. 

The second item that is to be taken into account is the XbhSsa- 
v5da of the school, with which the above theories of epistemology arc 
closely connected. The J^aiva Absolutists show that there are two 
types of relations existing between the subject and the object, the one 
is in between the knower and the known and the other is in between the 
cause and the effect. Of these two, the latter, in fact, depends on 
the former, Cf, 
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...^rw; 3^' ^n^RTti 1 

— Ag. in Introduction to IFK, 11, iii* 

Wc have already seen that knowledge is nothing but the I-concious- 
ness i.e., which is being affected by the variety of manifesta- 

tions that are brought about by the subject. Further, the objects have 
no existence independent of the subject. Again, the l^aiva absolutists 
maintain that the awareness ‘This is blue’ and ‘This blue I know’ is 
nothing but the Self-awareness only. Cf. also Ag. under IPK, I, v, 14; 
etc. 


The Abhasavadin argues • That the Consciousness shines has been 
accepted on all hands. If It illumines only Itself, It cannot illumine 
the object. On the other hand, if the light of object belongs to the 
object alone, then the object cannot be perceived. Therefore, he 
who accepts the Consciousness as an illuminator of the objects should 
necessarily accept that the objects too are included within the Cons- 
ciousness. If the illumination or light is different in different objects 
then no proper coordination through remembrance of all 

objects — which is usually found — would be possible. Cf. 




^ — Ag. under IPK, I, iii, 7. 


15. The faculty of knowing Qtc. Cf. 

fWTR;) 

(Prw? ) wttr fnref^RT^t^- 
mmj ^iTHT^aR# m ^Rjnfe: 

— ibid* 


15A. The faculty of differentiating etc. r Cf. 

ffti 5%, ftwr fef fpT anr<Trei% 

rRT CRT:, ^ 

#1 3 ^ 4H«i% # 

<r»n33«i=ijja^ antirofe: — ibid. 
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16. The faculty of remembrance withdrawn : Cf. 

acT •srart^sfr !®R*r<Tff erfl'prf^ 

tRW?r% |^i?T — ibid. 

17. These three etc. Cf. 3^^ ?rfe5I^»r [%rT:] I — 

ibid. 

18. Sovereignty of will etc* Cf. also 

i%i!r: 

crt^ II -IPK, h V, 13. 

and 

qvLOtQd fxom the A jadapramatrsiddhi in the Pff, under Sutra 20. 

From the above it may be observed that Ag. here, under the present 
GIt5 verse, tries to bring in what he has said under IPK, I, iii, 6-7# 
quoted above in note 14* 

19. Freedom in creating connections etc. For, all these are mentioned 

in the Vedas proper. Cf. 

^ etc. iBS, I. iii, 28); 

^ 5 {BSt HI, ii, 41) 

and Sankara’s discussion thereunder. 

20. Peak-like One. Cf. ^3SE«T; - Rk. 

21. ^ivaiaktyavinUbhdvastotra : According to K.C. Pandey, (op. cit, p. 41) 

this Hymn is not available now and the present instance is the only 
reference to this work. ■ 

21A. Or O Mother 1 There is not a single thing [in me] that is not [consti- 
tuting] Your praise ! 

22. lit. ‘the state of being one who has accomplished what is 
to be accomplished’. 

23. Here the following lengthy discussion of Ag, is perhaps aimed at 
Sankara and also perhaps. Rk. according to whom ^dstra of the 
present Gita verse denotes the subject matter of the present 15th 
chapter only. 

24. See Ag.’s own introduction. to his GIt3 commentary* . 



Chapter Sixteen 


It has been stated [at the end of the last chapter] that ‘by 
understanding this' etc. The thing called ‘understanding’ comes 
to be [in the following] manner ! After the knowledge, born 
from hearing [the scriptures etc.], there arises a thought-process 
consisting of the logical analysis, deliberation and deep medita- 
tion that take the form ‘This (what is taught in the scriptures 
etc.) is like this’. The above thought-pro ecss^ is of the nature 
of investigation, ciitica! examination and judgement. From 
this thought-process one gains a good knowledge of a well prac- 
tised form i.e., a contemplation of that object, free from the 
humiliation (influence) of different category. When this is 
gained, understanding is achieved Hence, it will be declared: 

‘By critically examining in this way fully, act as 

you please’. (Ch. XVIII, 63). 

Here, only the preceptor and the scripture are mainly 
capable of creating the scriptural knowledge. But in producing 
reasoning, deliberation and meditation the main cause is the 
capacity to examine critically a thing and it is a special attribute 
of the pupil and it is an important one. Therefore, with an idea 
that this is in Arjuna and with an intention to add a preparatory 
note to the purposeful statement ‘By critically examining this, 
[act as you please]’; the Bhagavat, the Preceptor, says ‘Fearless- 
ness etc.* 

The Ignorance, born of the Tamas (Strand) occupies the 
devilish side. This is repelled {or removed) by the well augmen- 
ted wisdom that takes hold of the divine part. This is the 
nature of things [under question] ‘You (Arjuna) have taken 
refuge in the divine part viz., wisdom, born of the Sattva 
(Strand). Therefore shirking off the internal Ignorance in the 
nature of delusion, you should undertake the action, that has 
the sanction of the scriptures and that is of the nature of eradi- 
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eating ilie external foe having the form of ignorance.’ Thus 
commences the [present] chapter. Hence — 

The Bhagavat said : 

Fearlessness, complete purity of the Sattva, stead- 
fastness in knowledge-Yoga, charity, and self-restraint 
and [Vedic] sacrifice, recitation of scriptures,*'^ auste- 
rity, uprightness ; (1) 

Harmlessness, truth, absence of anger, renuncia- 
tion, absence of attachment, absence of calumny, com- 
passion to living beings, and absence of greed, gentle- 
ness, modesty, absence of thoughtlessness ; (2) 

Vital power, forgiveness, fortitude, contentment, 
absence of treachery and absence of excessive pride — 
these are in the person who is born for divine wealth,’ 
0 descendant of Bharata ! (3) 

Ostentation, arrogance, pride, anger, and also 
harshness, and ignorance, are in the person born for 
the demoniac wealth, O son of Prtha ! (4) 

The divine wealth is meant for total emancipa- 
tion and the demoniac one is meant for complete bon- 
dage. Grieve not, O son of Pandu. For the divine 
wealth you are born (5) 

^ Ahhayam etc., upto Pai^am, These are the identification 
marks of a person of divine parts. [Hence] they are clearly 
identified. Self-restraint : subduing the sense organs. Thought- 
lessness : the perfarmance of action without examining the 
antecedent and the sequel ; its absence is the absence of thought^ 
lessness. Vital power: the act of casting away [all] limitations 
by taking hold energy in the Self. [All] this is the divine wealth 
and this is for your total emancipation, as it destroys craving. 
Therefore, don’t get sorrow like ‘Having killed brothers etc.. 
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how can I (Arjuna) enjoy pleasure ?’ [The idea of] the rest 
[of passage] is clear (l-5j 

There are two types of creations of beings in this 
world [viz.] the divine and also the demoniac. The 
divine one has been properly described in detail; hear 
[now] the demoniac one from Me, O son of Prtha ! (6) 

Dvau e\c. This divice wealth has been desciited [by the 
passage] ‘Fearlessness' etc, (6) 

Now the demoniac [wealth], He describes : 

The demoniac men do not know the origin and 
the withdrawal; neither purity, nor good conduct, nor 
truth does exist in them. (7) 

Pravrttim etc. Origin : i.e. wherefrom this [universe] is 
born. IF/VMriJii’i?/ : i.e. into what this gets dissolved. ' (7) 

They say that this world is without truth; has no 
basis; and has no Lord; this is born not on the basis 
of the mutual cause-and-effect-relation [of the things]^; 
it has nothing [beyond] and has no cause. (8) 

Asatyam etc. \Jt\ has nothing beyond : Here there is no 
other thing beyond what is seen. (8) 

Clinging to this view, the inauspeious men of the 
ruined Souls, of the poor intellect, and of the cruel 
deeds, strive®^ for the destruction of the world. (9) 

Holding to their insatiable desire; being possessed 
by hypocricy, avarice, and pride; and holding evil 
intention, these cruel men wander with impure re- 
solve. (10) 

Adhering to their anxiety that is ultimited and 
may end only at the time of dissolution ; viewing the 
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gratification of their desires alone as their highest goal; 
ascertaining that this much alone exists ; (11) 

Being bound by hundreds of ropes of longing; 
and being devoted to their desire and anger, they seek, 
by unjust means, hoards with wealth, for the purpose 
of the gratification of their desires. (12) 

Etam etc upto arthosancayam : Their anxiety ends only 
at the time of d'ssoiution i.e. never ceases, because the rise and 
dissolution never end. This much alone : For thtm the highest 
goal to be achieved is but the gratification of desires, And when 
this (aim) is just ruined, there arises anger Hence the Lord 
says ‘Devoted to their craving and anger\ (9-32) 

This has been gained by me to-day; this object 
of my desire I shall attain in future; this is mine [now]; 
and this wealth also shall be mine [soon]’ ; (13) 

That enemy has been slain by me; and I shall 
slay others also; I am the lord; I am a man of enjoy- 
ment; 1 am successful, mighty and happy’ ; (14) 

'I am rich; I am of noble birth; who else is equal 
to me ? I shall perform sacrifices; I shall give gifts; 
and I shall rejoice’ — deluded by these wrong ideas; (15) 

Endowed with many thoughts; confused highly; 
enslaved simply by their delusion; and addicted to the 
gratification of desires; they fall into the hell and into 
what is foul. (16) 

Idam adya etc. upto asucau. Endowed with many thoughts 
etc, For, they do not have any conviction, into the hell and what 
is foul : in the [hell] Avici and the and in the regular 

succession of birth and death. (13-16) 
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Self-conceited, stubborn, filled with pride and 
arrogance of wealth, they pretend to perform sacrifices 
with hypocricy, not following injunction^ [of the 
Vedas]. (17) 

Clinging fast to egotism, force, pride, craving, 
and anger, these envious men hate Me in the bodies of 
their own and of others. (18) 

These hateful, cruel, basest men, I hurl incessant- 
ly into the inauspicious demoniac wombs alone in the 
cycle of birth-and-death. (19) 

Having come to the demoniac womb, birth 
after birth, and not attaining Me at all, these deluded 
persons, therefore, pass to the lowest state, O son of 
Kunti ! (20) 

Atmasambhaviiak etc. upto gatim. They pretend to 

perform sacrifices * The meaning is that their sacrifice is fruit- 
less.^ Indeed all is ruined because of their anger. Or, 
yajna [meiy mean] ‘the sacrifices t^hich are in name only’. Or, 

it [may denote] those sacrifices that are performed for one’s 
name sake i,e., for one’s reputation^ because of which one gets 
the appellation as ‘He is a performer of [such and such] sacrifi" 
ces’,^ These sacrifices, performed out of hypociicy alone, do 
not, however, fetch any fruit. Because these persons are rugged' 
with anger etc., they hate people and by that they hate Me only 
[in fact]. For, I, the Visudeva (the Universal Soul), dwell every- 
where. Entertaining hatred towards their own Soul, they per- 
form action, that is hostile to themselves, and responsible for 
their own fall into the bells These persons I hurl into nothing 
but the demoniac wombs. (17-20) 

To the hell, three-fold is the gale that ruins the 
Self : [They are] desire, anger as well as greed. 
Hence one should avoid these three. (21) 
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O son of Kunti ! A man, who has deserted these 
three gates of darkness, does what is good for his Self 
and thereby reaches the highest goal. (22) 

Trividham etc. Etaih ere. Because the triad of desire 
etc., constitute the gate to the hell, therefore one should avoid 
that. (21-22) 

What has been stated should not be neglected on the 
assumption that it is [based on] the human word. On the other 
hand, there is the authority of the eternal sciipluie on this 
subject. This is said [here] — 

He, who neglects the injunction of the scriptures, 
and acts according to his own will' - he attains neither 
the success, nor happiness nor the highest goal (eman- 
cipation). (23) 

Therefore, by considering the scripture as your 
authority in determining as to what is to be done and 
what is not to be done, you should perform action, 
laid down by the regulations of the scriptures. (24) 

Thus ends the SIXTEENTH CHAPTER 
in the Holy Bhagavadgitd. 

Yah sastravidhim etc. Tasmat etc. On the other hand, a 
fall into the hell is [inevitable] for a person who rejects the 
scriptural injunctions and majkes, using his own intellect, an 
analysis as to what is to be done and what is not to be done. 
Therefore, don’t make a decision with your intellect about 
what is to be done and what is not to be done. — This is what is 
intended to be conveyed here. (23-24) 

MAY THERE BE HAPPINESS ! 

Here is the Catch-verse — 

In the matters that are beyond comprehension* one should 
judge as to what is to be done, not by means of one's own > 
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intellect, but only by means of the injuncticrs declared in the 
scriptures. For, the scripture is a great augmentor of compre- 
hension. 

Thus ends the SIXTEENTH CHAPTER in the Holy 
Gitarthasahgraha written by the revered Ra janaka 
gupta, the best among the great teachers of the Mahesvaras, 


Notes 


1. This process has been prescribed in 

of the Upanisad. {BU, II, iv, 5, IV, v, 6). 

lA. Recitation of scriptures* Cf. also above IV, 28-30 and the com- 
mentary thereunder. 

2. Born for divine wealth. Cf, d 

=5fTcr^ — Rlc* 

^ % qrfeqjT; - Rk. 

3A, Strive : Cf. — Rk. 

3B. Because its rise and dissolution never end. Here Ag. has perhaps in 
his mind the commentators like Sankara, Ramakantha etc. who take 
the word in the sense ‘that which ends at the time of 

death’. Ag, probably finds a contradiction in their interpretation 
that amounts to say ‘anxiety that is unlimited and yet limited by 
death’ , 

3C, Hell, Avici and the like : Ag. lists three hells as : 

’Vni, 26. 

4. Not following injunctions ; Cf. above IX, 24 and commentary there- 
under. 

5* Their sacrifice is fruitless : Cf. 

— Rk. 
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6» Ferfoftner of such and such sacrifice .* Cf. 

— Madhusudana Sarasvati* 

7. According to his own will : Cf. Rk. 

8t In the matters that are beyond comprehension etc. Cf. 

^ HTarr 5T #3%^ \ 

^rcT - l^aokara, BS, II. i. 27. 



Chapter Seventeen 


Arjuna said : 

Those who remain with faith, but neglecting the 
scriptural injunction, — what is their state ? Is it 
Sattva, Rajas or Tamas ? O Krspa ! (1) 

Ye sastra - etc. The question is this : What is the goal [to 
be reached] by those persons who faithfully perform their 
worldly actions* by not adhering to the scriptural injunction? (1) 

Now in this regard the answer, basing on the faith, is 
given by the Bhagavat — 

The Bhagavat said : 

The faith of the embodied persons is born of 
their nature and is of three kinds [viz.,] that which is 
made of the Sattva ; that which is made of the Rajas ; 
arid that which is made of the Tamas. Listen about 
them. (2) 

Trividhu etc. Here the idea is this:- What is termed 
scripture is indeed the one which is not created by the 
intellect soiled by any partisan spirit further it is of the 
form of the firmness of the recollection; and it is firmly re- 
collected because of the sovereign freedom of the awareness; 
likewise it is also of the nature of fruit etc., i.e. the nature of 
the Supreme Brahman, the ultimate purport of speech, a flow of 
the, pure Self-Consciousaess; because of its free course, it starts 
from the internal nature of awareness and goes as for as the 
extsraal flow, beginning from the subtlest hymn fOmj, down to 
the series of popular saying well-known in the worldly activities. 
**What [the sage] says — 


952 — 20 
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'Also the [injunctions based on] remembrance and 
the virtuous conduct of the knowers of that [cons- 
titute authority]’. {Gautamadhamasutra, I, 2). 

That scripture, by its own nature, distinguishes what is to be 
done and what is not to be done, in order to teach what is 
beneficial and what is not beneficial. 

[Further], he whose heart is very tender by nature, be- 
cause of the excess of the Sattva (i*e., goodness) ■— in whatever 
way he behaves, that has certainly a scriptural authority. ^ But 
other person who is made dirty by the Rajas or the Tamas (i.e., 
desire and ignorance) does not act rightly, even while perform^ 
ing what is enjoined in the scriptures. For, he does not follow 
the purport (the spirit) of the scripture in its entirity. The 
scripture (or what is enjoined in the scripture) bears fruits only 
in the case of men of the Sattva (goodness) This has been 
declared by the scripture itself as : 

‘He [alone] enjoys the fruit of the scripture^ (or 
holy bathing place) whose arms and feet and also 
mind, learning, austerity and conduct are con- 
trolled properly’. 

[MB, Aranyaka, Ch. 80, verse 30). 

Any other person does not enjoy [the fruit], because he 
remains unsubdued [in his mind]. Therefore, what is prescribed 
in the scripture bears fruit in the case of those who have 
abandoned desire, anger and delusion. This is the purport of 
the present chapter; and it is being elaborated [throughout]. 
But it, is not explained [in every place by us (Ag.), because the 
idea is clear enough. But [the concerned verses] are simply 
written only to remove doubts regarding the readings'^ [of the 
passages concerned]. (2) 

Corresponding to one’s own sattva everybody has 
faith, O descendant of Bharata ! The person predomi- 
nantly consists of the faith. What one has faith in, 
that he is (becomes) certainly. (3) 
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Sattva ete. The word saitva in "correponding to one’s own 
sattva' is a synonym of svabhava ‘primary nature’.^ This person 
i.e., Soul, is necessarily connected with a faith that dominates 
all [his] other activities. [Hence], he is to be deemed just to be 
mainly consisting of that.^^ (3) 

The men of the Sattva (Strand) perform sacri- 
fice intending for the gods ; the men of the Rajas 
(Strand) do for the spirits and the demons; and the 
men of the Tamas (Strand) perform sacrifices intend- 
ing for the imps, the dead, and the ghosts. (4) 

Those men, who practise terrible austerities, not 
as enjoined in the scriptures; who are bound to hypo- 
cricy and conceit, and are endowed with (i.e. impelled 
by) the force of passion for the desired objects ; (5) 

Who emaciate unintelligently the conglamoration 
of elements in their physic and emaciate Me too, 
dwelling within the physic — know them to be of a 
demoniac resolve. (6) 

Yajante etc., upto asura^niscayan. Unintelligently : i.e. 
due to their lack of discrimination. Emaciating Me too : 
Because they do not follow the purport of the scriptures. That 
is why they undertake practising austerities invented by their 
own intellect and they are rather men of the Tamas (Strand). (4-6) 

Like faith, the food also is of three types, differentiated 
by the Sattva etc., so are the sacrifice, austerity and charity. 
That is being detailed as : 

Further, the food also, which is dear to all, is of 
three kinds. So are [their] sacrifice, austerity and 
charity. Listen to this distinction of them. (7) 

The foods that increase life, energy, strength, 
good health, happiness and satisfaction; and which are 
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delicious, soft, substantial and pleasant to heart 

(stomach) — they are dear to the men of the Sattva 
(Strand). (8) 

The foods that are liked by men of the Rajas 
(Strand) are those which are bitter,” sour, saltish, very 
hot, harsh, dry, and burning; and which cause pain, 
grief and disease, (9) 

What is old, bereft of taste, ill-smelling, and stale; 
what is also left after eating, and is impure — such 
a food is dear to the men of the Tamas (Strand). (10) 

AhSrah etc. upto tamasapriyam. What is old: that for 
which [three] yamas’’ have elapsed [after cooking]. C^-IO) 

That sacrifice is of the Sattva (Strand), which is 
offered, as found in the injunction, by men craving for 
no fruit, by stabilizing their mind with the thought that 
it is just a thing to be offered. (II) 

What is offered aiming at fruit and also only for 
the sake of display - know that sacrifice to be of xhe 
Rajas (Strand) and to be transitary and imperma- 
nent. (12) 

That sacrifice they declare to be of the Tamas 
(Strand) which is devoid of scriptural injunction, in 
which there is no [recitation of] Vedic hymns, where 
no food and [sacrifical] fee are distributed, and which 
is totally devoid of faith. (i1) 

Aphala - etc. upto paricaksaie. Stabilizing mind . by finii- 
ly believing. Also for the sake of display He. ; an inten- 

tion ‘Let the world take me to be of this nature’. That which 
Is devoid of scriptural injunction ; that which is devoid of ritussl, 
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prescribed in the scriptures. The same [feature] is elaborated 
by the attributives ‘That in which no food is distributed’ etc. 

(11-13) 

The worsHip to the gods, to .the twice-born, to 
the. elders and to the wise; the purity, the honesty, the 
state of continence, and the harmlessness — all this is 
said to be bodily austerity. • (14) 

The unoflFending speech which is true, and which 
is plea$ant and beneficial; and also the practice of 
regular recitation of the Vedas — all this is said to be 
an austerity by the speech-sense. (15) 

The serenity of mind, the quietness/ the tacitur- 
nity/ the self-control, the purity of thought — all this 
is called mental austerity. (16) 

Deva “ etc. upto. manasam ucyate : Honesty : uprightness, 
i.e., the courage regarding what needs no hiding. Which is true : 
This is explained by ‘Which is pleasant and beneficiaP. Plea- 
sant : at the time of [bearing] that speech. And beneficial : 
sometime in future. This type of speech, but not merely speak- 
ing what actually happened, is called ‘speaking the truth’. 
Purity of thought: ‘Thought’ denotes intention; its highest 
purity. (14-16) 

This three-fold austerity,^® undertaken (observed) 
with best faith, by men who are mastets of Yoga and 
have no desire for its fruits — they call it to he of the 
Sattva. (17) 

The austerity that is practised for gaining respect, 
honour and reverence and with sheer showing — that 
is called here [austerity] of the Rajas and it is unstable 
and impermanent, (18) 
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What austerity is practised with foolish obstinacy 
[and] with self-torture only in order to destroy other 
person that is declared to be of the Tamas. (19) 

^raddhaya etc. upto tamasam udshrtam. There is faith in 
all the three-fold austerity. The faith of a man of the Sattva 
is full of austerity itself. The faith of a man of the Rajas is 
in the Rajas i.e., showing {or hyprocricy) etc. But, the faith 
(or desire) of a man well established in the Tamas is merely in 
ruining others. Thus the sage speaks of all the three-fold 
austerity practised with faith. (17-19) 

A gift which is given with the thought that ‘One 
must give’ and is given in a proper place, and at 
correct time* to a worthy person, incapable of obliging 
in return — that gift is held to be of the Sattva. (20) 

But, what is given to get a return of favour or 
again with a view to a fruit, and which is very much 
vexed — that gift is held to be of the Rajas. (21 ) 

The gift which is given, at a wrong place, at a 
wrong time and to unworthy persons; and which is 
converted into a bad act and is disrespected — that 
is declared to be of the Tamas. (22) 

Datavyam Gtc . npio uddhf tarn. With the thought that 'Om 
must give' : thinking that the [scriptural] injunction 'One must 
give’ is to be obeyed in order to avoid sin. Very much vexed : 
because of the fault of [giving] very little. A gift is converted 
into a bad one by offending its recipient, and so on. Thus the 
activities of the worldly men are explained on the basis of their 
three-fold intentions born of the Sattva and so on. (20-22) 

How do those persons perform actions, Tvbose intellect 
has gone beyond the region, that is impassable because of 
the triad of the Strands ? Now that manner is described as — 
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OM TAT SAT : This is held to be the three- 
fold indication of the Brahman. By means of that, the 
Vedas, and also the sacrifices had been fashioned 
formerly'* by Brahma. (23) 

Therefore, the scripture-prescribed" acts of sacri- 
fice, gift and austerity of those who are habituated to 
have Brahman-discourses," commence {or take place) 
invariably, with the utterance of OM. (24) 

With [the utterance of] TATaxid. without aiming 
at the fruit, the acts of sacrifice and austerity and the 
various acts of gifts are performed by those who seek 
emancipation. (25) 

In the sense of ‘right one’ {or ‘manifesting as 
being’) and in the sense of ‘proper one’ [or ‘manifest- 
ing perfectly’), this word SAT is employed. Likewise 
the word 5/4 J is used with regard to the praiseworthy 
act ; O son of Prtha ! (26) 

The steadfastness in performing sacrifice, in aus- 
terity and in giving gift is also called SAT-, and also 
the act for such purpose is [hence] just called SAT.iTJ) 

OM etc. upto abhidhiyate. An indication of the Brahman 
i.e., an act of facing {or aiming at) the Brahman, is made by 
these three words viz.. OM, TAT and SAT, Of them, OM indi- 
cates that ‘This purport of the scripture is [to be ?] accepted as 
long as one has bodily connection.' 

The pronoun TAT, which denotes generality and which is 
incapable of denoting exclusively a particular, mentions, as far 
as the Brahman is concerned, the absence of intention for fruit. 
An intention is not possible without reference to something 
particular. No doubt [TAT] may denote all particulars [in 
general]. But it would lead to intending the fruits and the doer- 
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ship with regard to all [in geneialjjs Even then [the Brahman] 
cannot have connection with any particular fruit. 

The Vedic word denotes ‘praise’. The act, like this 
sacrifice etc , though perfornaed, turns out to be an act of the 
Tamas (evil act) if it is performed with the idea, Tt is an evil 
act’. Further, what is performed with an intention for a parti- 
cular fruit is not praiseworthy, and it causes nothing but bondage. 
Therefore, those, who bear in mind, ‘This is a thing to be per- 
formed’ they are not fettered, even though they perform acts 
like sacrifice etc. With this idea only, it has been said in the 
Adipatvan as — 

‘The austerity is not dirt, nor the [Vedic] study, nor 
the natural ritual enjoined by the Vedas, and nor 
the act of earning wealth by all efforts. But, if 
they are struck by mind, they themselves become 
dirt.’ 

{MB, M. i,21©). 

‘[Here in this passage] dirt ■ that which fetters. Natural: 
[That is, ordained], such as — 

^Without expecting anything, a Brahmana should 
learn the Vedas etc., together with their six subsi- 
diaries’ etc. 

By all effort : by the act that is suitable and is well known 
in the scriptures and in the worldly practice. By mird : by the 
mind that is yoked to the triad of the Strands, Sattvaetc. [Those 
actions that] have been simply ruined [by that mind], are binding 
and not otherwise. This is the, idea here. 

Therefore, the acts like sacrifice etc., and the acts, like 
acquiring [wealth] etc.,^®for that purpose, have to be performed 
as being inevitable as long as the body exists. 

Or, perhaps,*® the word OM conveyb^*^ [with regard to the 
Brahman] the idea of That in Which the entire universe has been 
totally calmed down. TAT conveys^* the idea of That of 
the nature of Sovereign Independence of Will, which is 
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nothing but comprehending the rising waves in the form of the 
universe. And thc-word SAT dcnotes22 the act of manifesta- 
tion by the Brahman — even though It is complete in Itself — 
as [the universe] having varied nature, a manifestation that 
eauses differences [or duality) expanding under the weight of its 
Sovereign Independence of Will. Hence it has been said ‘In the 
sense of manifesting as beings and in the sense of manifesting 
perfectly [SAT is employed].’ Thus, having in front [as a 
cause] that aspect (the Soul) of highly tr anquil nature; and 
having in the centre that aspect which is well connected with 
desire-waves viz., the desire to make gift, the desire to perform 
sacrifice and the desire to observe penance; this final body 
radiates dances) filled with a group of activities, such as 
offering gift, performing sacrifice and obseiving austerity, and 
of what are conducive to them. This triad is indeed simulta- 
neously the inherent nature of the Unhindered One (the Soul). 
So. what fruit^s could be there ? And to whom ? How ? 
Whence ? Where ? And by what means ? (23-2?) 

The act of a person, with no faith, is an act of the Tamas 
and bears no fruit in any way and bears fruit which is nothing 
but the labour undertaken in bringing together the band of 
means [of those acts]. Hence one should not on any account 
remain faithless. This is being said now : 

without faith, whatever oblation is offered, what- 
ever gift is made, whatever austerity is practised, and 
whatever action is undertaken, that is called AS AT and 
it is of no avail after one’s death and in this 
world. ( 28 ) 

Thus ends the SEVENTEENTH CHAPTER 
in the Holy Bhagavadgitd. 

Asraddhaya etc. ASAT: not praiseworthy {or inauspicious). 
Therefore Happiness just easily arises for those who exert in 
the praiseworthy (or auspicious) act. (28) 

MAY THERE BE HAPPINESS ! 
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Here is the Catch- verse : 

The act of taking poiiession of the means of action is the 
same [as that of the ignorant] and the actiom also is the same, 
and not different; yet in the case of the men of wisdom it.results 
in [his] emancipation. 

Thus ends 'the SEVENTEENTH CHAPTER in the Holy 
BhagavadgitSrthasangraha written by the rdjanaka 
Abhinavagupta, the illustrious best teacher 
of the great Mahesvaras. 


Notes 

1, Their worldly action : i.e. both the religious and secular acts. 

lA. The one.,opartisan spirit: Thus Ag. would seem to view that the 
sacred law (which the MImainsakas etc., take to be apauruseya 'not 
origidated from ratvs') paksapatetrusita-buddhyajanya, ‘not ori- 
ginated from the intellect influenced by the partisan spirits [that arc 
common in men]'. Thus Ag. seems to lean towards the view of the 
Naiyayikas who define the verbal authority as {NS 

I, i, 7) and 5^ 

{NBt thereunder). Ag.‘s this definition of idstrOy. just like that 
of the Naiyayikas, is inclusive of the Vedas, the scriptures com- 
posed by the sages and the noble fereigners. Cf, OTH 

(Ibid). 

In the succeding sentences etc., Ag. goes on to explain the 
stages through which the scripture, called Smrti (what is remembered 
by human teachers) caineto be: How the experience, or the purports of 
the iSruti recollected by teachers; how it takes the form of the internal 
word-sounds; and how it flows out in the form of auidable sounds, 
ranging from the tiniest one to the very lengthy Smrti. 

2. Whatever way authority. In Indian tradition the behaviour of 

the good persons is also a source of valid knowledge of what is to be 
done and what is not be done. The iila of the Gautamadharmasutra 
includes Scara too (Sec Maskari, under Gautama 1, 2). Hence, Ag. 
now defines aedra; perhaps bearing in mind Manu's 
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j (II. 2) which is parcllel to Gautamasutra 

quoted above. It is to be noted that according to some commenta- 
tors of the Manusmrti the word sUa in smrti-iVe signifies abandoning 
desire, anger etc. and this together wilh smrti constitutes an autho- 
rity in deciding the Dharraa. 

3. Scripture: Tirtha has been rendered as ‘scripture’ only to be in tunc 

with the context in which Ag. has quoted the verse with an introduc- 
tory remark ^ However, the 

context in which the verse occurs in the Mahabharaia viz., tJrthayatiS 
section of the Aranyakaparvan is this: Bhisma puts question to the 
sage Pulastya regarding the results of the pilgrimage undertaken by a 
person. The present verse occurs in the midst of Pulastya’s answer 
to the above question and there according to that context Urtha 
means ‘holy bathing place*. Having this in view, one may better 
render the first sastram in the above sentence of Ag., as ‘what is 
enjoined in the scripture*. 

4. But regarding the reading etc. This sentence smacks of interpola- 

tion by one or the other copyist. Indeed series of verses had been left 
unexplained by Ag. in chapters 10, 11 etc., on the professed ground 
that their purport is self-evident; and we do not find any remark 
there, as the present one* 

5* In the previous verse faith has been classified into three viz, Sattviki, 
ROjaal and Tamash Hence in the present vers* cannot 

mean *the faith corresponding to the Sattva Strand*. Hence Ag. takes 
sattva in the sense of ‘primary nature’ of the person. Cf. ^TrfTg^ 
- Sankara. 

5A. Cf. m ^ 01 % pqt ^ 

B": — C/r. U. Ill, xiv, 1-2. 

‘Now verily a person consists of purpose. According to the 
purpose a person has in this world, so does he become on departing 
from here^...’ ^raddha is usually rendered as ‘faith’. However in 
the present context it seems to include also adara ‘care’ and kdnksa 
“endeavour or striving to obtain” Cf. ^ of the 

Medinlkoia, 

6. Bitter: Cf. f^^T; - Rk. 

7. Yama denotes the eighth part of the day i,e., three hours. Hence, 
Ag.’s yamah denotes three Yamas at least or nine hours. Ag. of the 
Kashmir hills would allow about nine hours for a cooked food to 
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get spoilt, while ^rldhara of the plains would allow only one yama or 
three hours: 3n*r: TO....cT^^ 

8. Quietness: Cf. JWRrm — Rk. 

9. Taciturnity is both the cause and effect of the purity of thought# 
Hence it is a sort mental austerity. 

10. This three^-fold austerity: I e. the austerities of the bod>, the speech 
and the mind; and the austerities born of the Saltva,' the Rajas and 
the Tamas. 

11. Fashioned formerly: Cf. - Hfiim: 

' — Rk. ■ ' . 

12. Scripture-prescribed: Cf. fffHfR - Rk. 

13. Those who discourses: Cf. — 

Rk. Also see the Tippani under XVIII verses 26'- 28 below. 

14. This purport bodily connection : Cf. 

~ ^ahkata, under BS, I, i, 4. 

The OM> though used often as a mystic mono-syllable, has been 
recognised in the sense of ‘respectful assent’ (/IX, III, iv, 12). 
However, how Ag. could bring into it also the idea ‘as long as there 
is bodily connection’.. Yet, one may venture to offer a tentative 
suggestion as follows : Prabably Ag, believes that in the present con- 
.text OM consists of two more units viz., 5 and a besides OM. Of 
them viz., d, a and OM, the first unit d (i.e.. ah) is in the sense of 
‘as far as’ (oTplftfer:) as approved by Panini himself 

^ 11, i, 13). The second unit a may stand for which, 

as we have already seen (note under IV, 29-30) is a mantra or a mystic 
syllable denoting the embodied Soul, just as a stands for Anuttara, 
the highest principle. Because <9M is uttered at the beginning of 
reciting the scripture, ‘the purport of the scripture’ is obtained by 
the very context. As we have already seen, the simple OM denotes 
acceptance. Thus SfT, 3T and 3ff together may denote the accep- 
tance of the purport of the scripture as far as the bodily connection 
continues. Further 3F and 3T can merge into ^ following the 
grammatical rule m: {PA, 11, i, lOl) and the resultant 

followed by can merge into according to the rule 
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(PA, VI, i. 95). This sort of splitting and interpreting 
words are not unknown to the school of Kashmir ^aivism. Eg. they 
split into ^ ^ 

^ (1=5^1), t (^5TqT 11% 

and ^ (%iTfl%, ^% ^i); and they combine them ingeneously into 
following suitable grammatical rules and interpret the word as : 

?r%*rF5>T <t% arftrssft ^ 

etc. 

as done- by Ksemaraja under — 

*prt ?fl sjTT^sf^^ I 

^wssrs^ II - VB, 130. 

15. Intending .. ..in general- For, what is general is nothing but the 

totality of particulars. CL ?{ ‘Generality can 

not exist without reference to particulars.’ 

16. Without expecting six subsidiaries : Cf. 

i%«^Korr mi 

— Patanjali, Mahabhasya, introd. 

17. Therefore etc , is A.g.’s comment on the Gita verse 27. 

18. The other reading is is to be rendered as ‘very much 

beniiiciar and not as ‘ordained’. For it is to be noted that the 
Mlmaihsakas, like ^abarasviCmm etc., maintain that the aet of 
acquiring property, either by receiving gifts (by the BrShmanas) or 
by conquest (by the Ksatriyas) or by agriculture (by the Vai^yas), 
subserves not the purpose of sacrifice etc., but only man’s 

desire for happiness (5^T«r) — even if that act is undertaken for 
meeting the expenditure of the religious sacrifice. See the Ssbara^ 
bhOsya under FMS, IV, i, 2 and th^Varttika etc., thereon. 

19. Or, perhaps etc. So far, the passage OM TAT SAT etc., has been 
explained in such a way as to detail the process of the actions of those 
■ men who have gone beyond the triad of the Strands. Now, because 
the Absolute is also beyond all the Strands, the same passage is being 
explained in another way in order to bring out the process of world 
creation as generated by the Absolute. 

Fiirthe;-, it is done purposely so because OM, TAT v.ndSAT are 
stated to be the three-fold mdicatoj-s of the Absolute. Thirdly, accord- 
ing to the ^aiva Absolutists, both the Absolute and the individuals 
undertake the functions of creation etc., of the universe, though the 
individuals do that in a limited scale. 
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20. OM conveys etc. The Upanisads too declare : 

(Mand. U, I, l) 

‘This OM is what does not stream forth [the universe]; all this 
(universe) is Its supplementary explanation’. 

We have already seen that according to the Kaula School aksara 
denotes the Anuttara, not streaming forth the universe. See above 
Ch. in, verse 15; Ag/s comments and notes thereon. 

21. TAT conveys: It is well-known for the students of the Upanisads 

that in the Mahavakya viz. Tat tvam asi {Ch* U, VI, viii, 7; etc.) the 
world TAT denotes the Supreme Brahman defined as a background 
of the manifestation. Cf. (Vedontaparibhasu, 

Adyar, 1971. p. 135) and 

'Tft^BlTR ^ (ibid p. 117). 

According to the Kaula School the Brahman is a stage, as we 
have already seen above (III, 15) next to the Aksara and it assumes at 
this stage the Freedom-of-Will-or 

22. SAT denotes etc ; In next stage the Brahman assumes, as a result of 

the above Freedom, the or the energy to start the world pro- 
cess, according to the principle m etc. {Ch. U, VI, 

ii. 3) and the Absolute at this stage has been referred to as SAT in 
theUpanisad. Cf. ^ ifFatcf etc. (ibid., VT ii, 1). 

The Kaula school believes that these three viz. AnuttarS, IcchS 
and Unmesa are the most important ^aktis of the Absolute. Ag. 
tries to explain in his own way, the present Gita verse in that light. 
Cf. 

- TA, III, 248-49. 

23. mat fruit: Construe f% with WB; 1 

24. Yet. emancipation: Cf. this catch verse with the verse 

.iirfe: etc , quoted by Ag. under Ch. IX, verses 17-20, above. 



Chapter Eighteen 


Arjuna said — 

0 Mighty-armed ! I desire to know severally the 
distinctive nature of renunciation and of relinquish- 
ment, O Hrsike^a ! 0 Slayer of Kesin ! (1) 

Samnyasasya etc. It has been declared earlier that ‘He 
[alone] is a man of relinquishment and is also a man of wisdom’ 
(II, 50); and ‘He [alonej is a man of renunciation and a man of 
Yoga; but not he who remains without his fires (VI, 1)’, and so 
on. Thus, because a man of relinquishment and a man of 
renunciation are both found mentioned, now arises this question 
from a person (Arjuna) who is desirous of understanding their 
difference. (1) 

Now [by giving] the answer — 

The Bhagavat said — 

The seers understand the act of renouncing the 
desire-motivated actions as renunciation; the experts 

declare the relinquishment of the fruits of ail actions 
to be relinquishment. (2) 

KSmynnUm etc. The desire-motivated actions: the Agni- 

stoma (sacrifice) etc. All actions etc.: The relinquishment is 
the relinquishment of fruits, even while performing all actions 
that are to be performed daily or occasionally.^ Whatever 
remains to be spoken in this chapter had been examined in 
detail even by the previous commentators like the revered Bhatfa 
Bhaskara and others. Hence why should we take the trouble of 
repeating. For, our main concern is to fulfil the promiJie to show 
only the hidden purport of this [work]. (2) 

therefore' now [the Bhagavat] relates different views in 
order to determine the best in this regard 
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Certain wise men declare that the harmful action 
is to be relinqukhed while others say that the actions 
of performing sacrifices, giving gifts and observing 
austerities should not be relinquished. (3) 

Tysjyam etc. The harmful : that which is connected with 
sin, because it consists of act of injury etc. Such an action must 
be relinquished and not all action that has auspicious result. In 
this way certain persons - as if they are attached (as domesti- 
cated animals do) to the bouse of the Sahkhyas — think of a 
distinction in relinquishing. But there are other learned persons 
who put on the coat of the Miraaihsakas and who, basing exclu- 
sively the scriptures, classify what action to be performed and 
what action not to be performed. They opine: The act of killing 
that constitutes the technical aspect of execution of a sacrifice 
is [ui fact] not an act of injury at all in view of the principles, 
like 


*Thc action intended for sacrifice is indeed known 
from the scripture only’ (^5, IV, i, 2) 
and 

‘Therefore the act of injury known from the Vedas’ 
etc.2 -- (.^F, I, i, 2.23) 

For, the general rule 'Don’t injure’ is annulled in this case. 
But, at the same time the Syena-sacrifice etc., is an act of 
killing. Because, 

‘The injunctive suffix does not prescribe what falls 
within the purview of fruit of an action of the 
injunction.’ (.^F, I, i, 2.222).3 

Taerefore otuer [Veiicj sacrifices one should not relinquish 
cveathough they are connected with an act of injury. (3) 

O best of Bharat a’ s descendants ! Listen to My 
considered view about relinquishing : Indeed the act of 
r,elinquishing is rightly spoken to be three-fold, O best 
among men ! (4) 
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The actions of [ Vedic] sacrifice, gift and austerity 
should not be relinquished and they must necessarily 
be performed; for the men of wisdom the [Vedic 
sacrifice, gift and also austerity are the means of 
purification. (5) 

Even these actions too 'mast be performed by 

relinquishing attachment and fruits: Thisjs my consi- 
dered best opinion, O son of Frtha 1 (6) 

The renunciation of the enjoined action does not 
stand to reason; and completely relinquishing it, out of 
ignorance is proclaimed, on all sides, as an act of the 
Taraas (Strand). (7) 

He who would, out of fear of bodily exertion, 
relinquish an action, just because it is painful — that 
person, having [thus] made relinquishment, an act of 
the Rajas (Strand), would not at all gain the fruit of 
[that] relinquishment. (8) 

‘This is a thing to be performed.’ - just on that 
ground whatever usual action is performed relinquish- 
ing attachment and also fruit — that act of relinquish- 
ment is deemed to be of the Sattva (Strand). ,( 9 ) 

The man of relinquishment, who is well possessed 
of the Sattva, is wise and has his doubts destroyed — 
he hates not the unskilled action and clings not to the 
skilled action. (10) 

Indeed, to relinquish actions entirely is not possi- 

ble for a body-bearing one; but whosoever relinquishes 
the fruits of actions, he is said to be a man of [true] 
relinquishment, (1 1) 


952 — 21 
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Niscoyam etc. up to abhidhiyate. The conclusion here is 
this : Due to the nianifoldness of the nature of the Strands, 
that have been defined earlier, the act of relinquishment itself 
is performed with a certain mental disposition which is a modi- 
fication of the Sattva, the Rajas and the Tamas (the Strands). 
Because it reflects (is contaminated by) the nature of the person 
having the same (the said mental disposition), what is called 
the real (unalloyed) relinquishment is the performance of the 
actions by the knowers of the Supreme Brahman by giving up 
desire to achieve fruits and by avoiding the craving and hatred 
on account of their equanimity to [the pairs of opposites like] 
success and failure etc. That is why [the Bhagavat] says: 'By 
the act of relinquishment born of the Rajas or of the Tamas 
(Strands), no connection with the fruit [of relinquishment] is 
attained*. However, for an act of relinquishing, born of the 
Sattva (Strand), there is the fruit in the form of honouring the 
purport of the scriptures. The application of the term 'relin- 
quishment* stands to reason, in fact, only in the case of a sage 
’who has relinquished his holding on the multitude of the 
Strapds (4-11) 

The three-fold fruit of action, viz,, the undesired, 
the desired and the mixed, accrues [even] after death 
to those who are not men of relinquishment, but never 
to those who are men of renunciation. (12) 

Anistam etc. To those who are not men of relinquishment: 
to those who are full of [desire for] fruit. (12) 

Even at the stage of mundane life, where all the five 
factors do exist for actions, those persons, blind with their 
ignorance, obstinately burden their own Self with the entire 
load of agency. Hence they fetter their own Self with their own 
thinking. But, in fact, there is no bondage for Him (the Self). 
This is now being laught as : 

O mighty-armed one! Learn from Me these 
following five causes that have been declared in the 
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conclusion of deliberations^ [on proper knowledge], 
for the accomplishment of all actions. (13) 

The basis, as well as the agent, and diverse 
instruments, and distinct activity of various kinds and 
Destiny, which is certainly the fifth [factor]. (14) 

0 Arjuna! Whatever action is undertaken with 
the body, speech or the mind, whether it is lawful or 
otherwise, its factors are these five. (15) 

But this being the case, whosoever views himself 
as the sole agent (cause of actions) due to his imper- 
fect intellect — he, the defective-minded one, does 
not view [things rightly]. (16) 

He, whose mental disposition is not dominated 
by the sense T’, and whose intellect is riot stained — 
he, even if he slays these worlds, does not [really] slay 
any and he is not fettered. (17) 

Panca etc. upto na nibadhyate. Conclusion: the establi- 
shed cad, because here a decision is arrived at. Basis: the 
material object. Destiny : the good and bad result [of actions] 
previously accumulated. These five viz., the basis etc., consti- 
tute ih-2 entire assembly of factors and hence they arc the causes 
for e ich action. 

But other [commentators give an etymology of] adhisthdna 
‘basis’ to mean ‘that by which all actions are governed’; and on 
that ground they believe that it denotes that action which exists 
in the intellect; which comes to be due to the Rajas, and is 
being prone to transform itself into the pentad of (the mental 
dispositions viz.) the content, the faith, the happiness, the 
desire to know and the aversion to know; which is referable by 
the term karma-yoga (that which yokes man into activity); and 
wh;ch is described at times by the term prayatna ‘effort’. 
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Agent: the ascertainer characterised by the intellect. 
Instrument: [the personal instruments viz.] the mind, the 

eye etc., and also the external one§ like sword etc. 
Activity: the activity of upper life-breath, nether life-breath etc. 
The effects of the righteous and unrighteous acts are indicated 
by the term Destiny. AH the dispositions located in the intellect 
are indicated by these ^two. Still other commentators, however, 
take Basis to be the Absolute Lord. 

Due to his imperfect intellect : because of his having inde- 
cisive knowledge. But he, who performs actions with the 
stability due to disappearance of the I-sense (limited) and [a 
stability] refined by hundreds of reasoning, as detailed earlier — 
he does not get the fetters, because he is a man of perfect 
intellect. This is what is intended [in the passage under 
study]. (13-17) 

The instrument of knowledge, the object-of- 
knowledge, and the knowing subject — the prompting- 
in-action', consisting of these three-fold elements* is 
[itself] the proper grasping of action with three-fold 
elements viz., the instrument, the object and the 
agent. ( 18 ) 

Jnanam etc. Prompting-in-action : the mil to exert. At 
that time those things which — because they exist in one’s 
thought alone — are referable by the terms’ knowledge, object- 
of -knowledge and knowing-subject; at the time of that will (to 
exert) taking the form “I shall enjoy it; for it is caused by me" 
as well as at the time of executing the act, the very same 
things — because they are fully absorbed [in desire for fruits] — 
get the names instrument, object and agent. Therefore, because 
there is no such absorption [in desire for fruits] in the case of 
the men of Yoga, there is no room in their action for the expres- 
sions instrument etc, ; rather they exist only as knowledge etc. 
This is the purport here.^ (18) 

Now [the Lord] speaks to explain, in brief, the classifica- 
tion of all these six items, basing on the classification of the 
Strands 



XVIII] 


Translation 


309 


The instrument of knowledge, the object and the 
agent are just three kinds because of the differences in 
the Strands — thus it is declared in enumerating the 
Strands. These also you must listen to [from Me] as 
they are. (19) 

Jnanam etc. In enumerating the Strands : In the consider- 
ed conclusion of the Sahkhya where the Strands are decided 
numerically, these instruments of knowledge etc., are declared 
to be of three types. That you must listen to. This is what is 
conveyed by the association of words [or ideas) here. By instru- 
mem-of -knowledge (jnstnam) the two-fold instruments viz. that of 
knowledge and of activity, are spoken of. Similarly object 
(karman) speaks of both the object of knowledge and the object 
of activity and agent (kartr) refers to both the knower and the 
performer. - (19) 

Now the three verses Sarvabhuiesu etc. (20-22) speak of 
■the three-foldness of thednstrument of knowledge. That is why 
the Instrumental Yena is employed.^ The nature of all the 
instruments of knowledge and of action is described by this 
much of portion. The three-foldness of object of both the types 
viz. the object of knowledge and the object of action is described 
by the tripple verses Niyatam etc. (23-25). The three-fold nature 
of the agent of both the categories viz. the knower and the doer 
is briefly explained by the three verses Muktasahgah etc. (26-28). 
The three types of the intellect is examined by three verses, 
Frawttim.tic. (30-32), in order to explain the different nature of 
the two-fold instruments (i.e. of knowledge and of action). By 
this means the three-fold nature of other instruments is also 
indicated. The instrument requires technical know-how, and 
this technical know-how, of course, consists of the pentad that 
includes content and so on.^*^ However, because faith [included 
in this pentad] has already been dealt with (XVII, 23“.), and 
because the desire to know and the aversion to know [both 
belonging to the pentad] are obtained by inference through the 
firmness and happiness [of the pentad], the three-fold division of 
the last two is expiained by the verses Dhriya yayd ttc, (33-35) 
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and Sukhavtluidanim etc. (36-39). All this [the Lord] declares 
[one by one] 

That instrument-of-knowledge, by means of which 
one perceives in all beings the singular immutable 
Existence, the Unclassified in the classified ones — that 
you must know to be born of the Sattva (Strand). (20) 

That instrument-of-knowledge, by means of 
which one considers the varied natures of different sorts 
in all beings as [really] different — that is regarded to 
be of the Rajas (Strand). (21) 

That [instrument-of-knowledge], because of which, 
one, not realising the whole, gets indulged, without 
reason, in a particular activity, and which is uncon- 
cerned with the real nature of things and is insignifi- 
cant” — that is declared to be of the Tamas 
(Strand). (22) 

Sarvabhutesu etc. upto samuduhrtam. In the classified 
ones : i.e., [classified] as gods, human beings, etc. Considers 
as [really] different : i.e., with the thought ‘Here on this depends 
my pleasure; here in that lies my displeasure’. Without reason : 
To take recourse to wrath, desire etc-, slavishly under the influ- 
ence of one’s own addiction and also without examining the 
cause, is named as a thing born of the Tamas (Strand). (20-22) 

The object that has been acquired with determi- 
nation, without attachment and without desire or 
hatred, by one who does not crave to reap the fruit [of 
his action] — that is declared to be of the Sattva 
(Strand). (23) 

The objeet which is abundant in afflictions; and 
which is further required by one who craves to attain the 



XVIII] 


Translation 


311 


desired thing with the feeling of 1’ that is consi 
dered to be of the Rajas (Strand). (24) 

The object which is gained, due to ignorance, 
without considering the result, the loss, the injury to 
others and the strength [of one’s own] that is dec- 
lared to be of the Tanias (Strand). (25) 

Niyatam etc. : upto Tamasam ucyate. With determination:^^ 
i.c., it is a thing to be acquired. Abundant in afflictions : spread 
through^** by nescience etc.i^ Due to ignorance -* i.e. due to that 
which is born of addiction. (23-25) 

The agent who is free from attachment; who docs 
not make any speech of egoism; who is full of content- 
ment and enthusiasm; and who does not change [ment- 
ally] in success or in failure that agent is said to be 

of the Sattva (Strand) nature. (26) 

The agent, who is a man of passion; who craves 
for the fruit of his action, and is avaricious; who is 
injurious by nature, is impure and is overpowered by 

joy and grief that agent is proclaimed to be of the 

Rajas (Strand). (27) 

The agent, who does not exert, is vulgar, obsti- 
nate and deceitful; who is a man of wickedness and is 
lazy, sorrowful, and procrastinating — that agent is said 
to be of the Tamas (Strand). (28) 

Muktasahgah etc. upto Tdmasa ucyate. He who does not make 
speech of egoism : He who does not claim ‘I am the agent’ i.e., 
he who is different from the one who claims so by natural incli- 
nation, or claims as such with an intention that '1 should do 
so’, or claims so in an efficient manner.^® This nini (suffix em- 
ployed in anahamvadt) does not prohibit for a Yogio, the speech 
‘Ido’ under the influence of the cover of the mundane life. 
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Who is overpowered by joy and grief i i.e., at the time of suc- 
cess and failure [respectively]. Wickedness: cruelty. (26-28) 

■You must listen [from Me] to the three-fold divi- 
sion of the intellect and also of content both being ex- 
pounded completely and individually, [by Me] basing 
on the Strands, O Dhanafijaya ! (29’l 

BuddhehQtc, Intellect : the faculty of resolving. Content: 
satisfaction. After having performed either good or wicked 
action, every one, at the end, feels *what is to be necessarily 
performed has been performed; so why further more? ’ Or else 
what could be the cause for [one’s] retiring from that action ? 
Therefore in every one there is content. This is the meaning 
intended here. The word-meaning, that is not clearly known — 
that alone is certainly explained [hereinafter]. (29) 

Ths intellect which knows the activity and the 
cessation from the activity, the proper and improper 
actions, .the fear and non-fear, and the bondage and 

emancipation that intellect is considered to be of 

the Sattva (Strand). (30) 

The intellect, by means of which one decides 
incorrectly the righteous and the unrighteous ones and 

what is a proper action and also an improper one 

that intellect is of the Rajas (Strand), O son of 

Prtha ! (31) 

The intellect which, containing darkness (igno- 

rance), conceives the unrighteous one as righteous and 
all things topsy-turvy — that intellect is deemed to be of 
the Tamas (Strand). (32) 


Pravrttim etc. upto Tamasi mats. Incorrectly : not pro- 
perly. (30-32) 
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The unfailing content because of which one res- 
trains, with Yoga, the activities of mind, the living 
breath and the senses — that content is considered to 
be of the Sattva (Strand). (33) 

O Arjuna ! The content by which one restrains 
one’s bounden duty, pleasure and wealth, and consequ- 
ently desiring the fruits [of action] — that content is of 
the Rajas (Strand), O son of Prtha ! (34) 

The content, whereby a foolish man does not give 
up his sleep, fear, grief, despondency and also arro- 
gance that content is deemed to be of the Tamas 

(Strand). (35) 

Dhrtys etc, upto Tsmasi man. One restrains the activities 
of his mind, living breath and senses,with Yogat i.e.,thinlcing ‘What 
is the use for me by enjoying etc.? Let me be delighted in the Self 
by all means.’ not with much indulgence. That 

content whereby one fixes pleasure as his goal only in sleep, 
fight etc. that content is of the Tamas (Strand). (33-35) 

O best among the Bharatas ! Now from Me you 
must also listen to the three-fold happiness where one 
gets delighted by practice, and attains the end of 
suffering. (36) 

[The happiness] which is like poison at its time but 
is like nectar at the time of its result — that happiness, 
born of serenity of the Soul and intellect, you must 
know to be of the Sattva (Strand). (37) 

[The happiness] which is like nectar at its time 
due to the contact between the senses and sense-objects; 
but which is like poison at the time of its result-tW is 
considered to be of the Rajas (Strand). (38) 
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The happiness which, [both] at the beginning and 
subsequently, is of the nature of deluding the Self; and 
which results from sleep, indolence and heedlessness - 
that is stated to be of the Tamas (Strand). (39) 

Sukham etc. upto udahftam. At its time : at the time of its 
practice (use). Like poison (Ist) : Because it is extremely diffi- 
cult to give up the attachment for sense-objects cultivated 
during hundreds of [previous] life-periods. That has been said 
in the revealed literature as : 

'[The path of spirituality] is the edge of a razor, 

painful and difficult to cross over etc.’ 

The serenity of intellect {or mind) results from serenity 
in the Self, as there exists nothing else to be aspired for. The 
[Rajasic] happiness springs from the mutual contact between the 
sense-objects and senses, just as in the case of the eye due to 
its contact with colour. That happiness which is due to sleep, 
indolence and heedlessness, explained earlier, is of the Tamas 
(Strand). • (36-39) 

Whether on the earth, or again among the gods in 
the heaven, there exists not a single being, which is 
free from these three Strands, born of the Material- 
Nature. (40) 

Na tad anti etc. In this manner, the agent, the object 
and the instrument, the intellect and content, and happiness arc 
classified under different heads of the Sattva etc. Because they 
have a mutual relationship of subordinate-and-principal or of 
the oppressed-and-opressor or of the togetherness; because they 
have modifications occurring either together or in a specific 
sequence; and because they, on that account, have varieties 
beyond all counting; they are capable of bringing forth fruits 
(results) of umpteen variety. This (statement) logically demon* 
strates in detail the uncomprehensibility of actions (their 
results) which has been indicated earlier (above IV, I7ff.). All 
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these beings, starting from the gods down to the immovabies, do 
not transcend the relation with the triad of the Strands. Indeed 
it has been said — 

‘Commencing from Brahma (personal god) down to 
the [insignificant] worm, no one is really happy; 
all, without exception, having desire to live, under- 
take d liferent acts of agitation [or commit diffe* 

® rent frauds to appear to be happy).’ 

Indeed the real happiness is [only] to him whose mind has gone 
beyond the Strands and not to anyone else. This is what is 
intended here. ' (40) 

So far, the three-fold nature of each of the six items’^ and 
also of the content etc., has been explained. ‘Among them, he 
who is occupied with the group of the Sattva (Strand) and who 
has attained the divine wealth is fit for the subject under study; 
and you are of that sort’ — telling in this manner, Arjuna has 
been encouraged . 20 

Now the following is declared:- If you engage yourself in 
the action with this resolve for correct knowledge, then because 
of your undertaking of your own righteous action and because 
of your sanctity through wisdom, there is no bondage of action 
for you. On the other hand, if you don’t follow this, [even] 
then there must necessarily be some activity in you; because 
your birth itself stands to that effect. Since, being controlled 
by its own intrinsic nature, everything, though it may have, for 
a short while, its nature concealed due to some fault, regains its 
own nature that becomes perceivable when the concealing agent 
disappears. For example, the nature of the castes is of this 
nature. Thus when an effort necessarily takes place, there 
would be [for its agent] its fruit. This [the Bhagavt] says — 

The duties*^ of the Brahmanas, the Ksatriyas, 
the Vaisyas, and of the Sudras are properly classified 
according to the Strands which are the sources of their 
nature,” 0 scorcher of foes! (41) 
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Quietude, self-control, as well as purity, for- 
bearance, and also straightforwardness, knowledge, 
wisdom, and faith in another world are the duties of 
the Brahmapas, born of their nature. (42) 

Heroic deed, fiery energy, firmness, dexterity, 
and also non-fleeing from battle, giving gifts, over- 
lordship, are the duties of the Ksatriyas, born of 
their nature. (43) 

Ploughing, cattle-tending and trading are the 
actions of the Vaisyas, born of their nature. The 
action, in the form of service, is of the Sudras, born 
of their nature. (44) 

A man, devoted to his own respective action, 
attains success.” Devoted to one’s own action, how 
one attains success that you must hear from Me. (45) 

That, whence the activities of the beings arise; 
by which this universe is pervaded — worshipping 
That by one’s own prescribed action, a man attains 
success. (46) 

Better is one’s own prescribed duties, [bom of 
one’s nature, even though] it is devoid of quality, than 
another’s duty well executed ; the doer of duty, depen- 
dent on” {or prescribed according to) one’s own 

nature, does not incur sin. '(47) 

0 son of Kunti ! One should not give up the 
nature-born duty, even if it is (appears to be) defective. 
For, all beginnings” are enveloped by harm just as the 
fire by smoke. (48) 
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He, whose mind entertains no attachment to any- 
thing, who is self-conquered and is free from craving— 
he attains by means of renunciation the supreme suc- 
cess of actionlessness. (49) 

Having attained the success, how he attains the 
Brahman, an attainment which is confirmed to be the 
final beatitude of true knowledge - that you must learn 
from Me briefly . (50) 

He, who has got a totally pure intellect by fully 
controlling his self (mind) with firmness, and renouncing 
sense-objects, sound etc., and driving out desire and 
hatred ; (51) 

Who enjoys solitude, eats lightly, has controlled 
his speech-organ, body and mind; who is permanently 
devoted to the meditation-Yoga; and who has taken 
shelter in the perennial desirelessness; (52) 

Relinquishing egotism, violence, pride, desire, 

wrath, and the sense of possession — he, the unselfish 
and calm one, is capable of becoming the Brahman. (53) 

Having become the Brahman, the serene-minded 
one neither grieves nor rejoices; remaining equal to all 
beings, he gains the highest devotion to Me. (54) 

Through devotion he comes to know of Me : Who 
I am and how, in Tact, I am” - having correctly kpown 
Me, he enters Me. Then afterwards, (55) 

Performing all [his] actions all the time and 
taking refuge in Me, he attains, through My Grace, the 
eternal, changeless state. (56) 
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[Hence] renouncing by mind all actions in Me, 0 
descendant of Bharata, and taking hold of the know- 
ledge-Yoga, you must always be with your thought- 
organ [turned] towards Me. (5 /) 

Having your thought-organ turned towards Me, 
you shall pass over all obstacles by My Grace, On the 
other hand, if you don’t give up your sense of ego, you 
will not liberate yourself, [instead] you will perish. (58) 

In case, holding fast to the sense of ego, you 
think (decide) ‘I shall not fight’, that resolve of yours 
will be just useless. [For] your own natural condition 
will incite you [to fight]. (59) 

O son of Kunti ! Being bound fully by your own 
duty, born of your own nature, and also being [hence] 
not independent, you would perform what you do not 
wish to perform, because of your self-delusion. (60) 

Bmhmana-M. upto amsopitat. Surely the intrinsic 
nature of the Brahmanas etc., does not violate what has been 
defined [above] by way of classifying their duties. Therefore, 
as far as you are concerned, you have the intrinsic quality of the 
Ksatriya (warrior), and your nature i.e., intrinsic quality, does, 
without fail, assume the part of the inciter of yourself, even 
though you don’t like it. For, a person who acts simply being 
incited by that (n itural condition), there is the strong bondage 
of the noferit or demerit. Therefore, perform actions following 
the means of correct kniwledge, taught by Me. In that case, 
the bondage would disappear. The intention of the principal 
sentence (statement of the entire passage under study) is to 
help to get this idea. The meaning of the subordinate sentences 
(statements) is evident. 

Brisfly (verse 5Q) : in short. Knowledge ; i.e. the one which 
ha^ b 2 eu eepUiaed earlier. NisfhS conveys-, avoiding verbal 
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juggiary, the meaning ‘what has been determined ’. He who is 
endowed wUh intellect totally pure etc. : All this has been almost 
explained already. Hence, no more trouble ii, taken [to com- 
ment upon it], (4i-60) 

O Arjuna ! This Lord dwells in the heart** of all 
beings, causing, by His trick-of -Illusion, ail beings to 
whirl round [as if they are] mounted on a [revolving] 
mechanical contrivance.*® (61) 

To Him alone you must go for refuge with all 
your thought,*® O descendant of Bharata! Through 

My Grace you will attain the success, the eternal 

abode. (62) 

Iharah z\Q.. Tam eva tic. This Lord, the Supreme Self, 
must be taken hold of as refuge. When that Supreme Ruler, 
the [realj Agent-of-all-actions, the [real] Knower, the very Self 
of your own,3J is reflected upon, there (in the heart) the [cfifects 
of] actions do not enjoy any locus standi. Indeed, the deer- 
calves which are of wavering mind [by nature] and are noted 
only for their power of running away to escape, do not take 
recourse to their skill in pursuing freely their [usual] activities 
while there dwells in the [nearby] cave a lion-calf, the glory of 
whose valour has been made evident by the accessories in the 
form of the heaps of pearls scattered from the elephants’ temples 
broken opm with the very sharp edges of his (lion-calf’s) excell- 
ent claws. 

By the concluding statement that commences ‘To Him alone 
you must go for refuge’ and [runs] as ‘Through My Grace etc.% 
the Bhagavat indicates the. Lord Supreme Seif, and Vasudeva 
Krs^a) to be identical.^^^ (61-62) 

Thus the [path of] wisdom, a better secret thap all 
the secrets has beeu expounded to you by Me; compre- 
hend it fully and then act as you please. (63) 
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Iti te etc. : The [path of] wisdom has been taught to you. 
It is a better secret than the secret literature i.e., the last portion 
of the Vedas (the Upanisads), as it reveals the supreme Non- 
duality (Advaita-philosophy). Comprehend it fully and then: 
Deliberate on the purport of it and then. (63) 

That purport has been, no doubt, elucidated by us by 
taking-by-horn-method (directly) whenever occasion arose. Yet, 
a clear reflection of the entire subject matter is shown here. 
Because it is the choicest one, the mind is never satisfied, when 
it is being elucidated and listened to. The most secret thing is 
being determined here. The method by which that is known, 
you must listen to now — so He says 

Yet again, you must listen to My ultimate {or 
supreme) message which is the highest secret of all. 
You are My dear one and have a firm intellect. Hence 
I shall tell you what is good to you : (64) 

Be with your mind fixed in Me; be My devotee; 
offer oblation to Me and render salutation to Me; you 
shall come to Me alone. Really I promise you, 
(because) you are dear to Me. (65) 

Sarm - etc. Manman^h etc, By the portion ‘Be with your 
mind fixed in Me’ etc., it is determined .that in the scriptures 
the importance completely lies only in dedicating [everything] to 
the Brahman; and it is declared that this present scripture (the 
Holy Bhagavadgitd) \s of use [only] in the case of one who 
cultivates [the attitude of] dedication to the Brahman. (64-65) 

Also He says — 

Abandoning all attributes, come to Me as your 
sole refuge; I shall rescue you from all sins; don’t be 
sorrowful. (66) 

Sarvadharman etc. ' Abandoning all attributes : This act of 
slaying the kinsmen and the like that arises incidentally while 
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lighting a war — not owning those acts as your own attribute by 
your thought T am the doer of all these’; aho giving up by 
mind, the notion Tf the act of slaying the teacher etc,, is avoid- 
ed, merit will accrue to me’. Come to Me : Come to Me alone, 
the Agent-of-all-actions, the Supreme Lord, ite Sovereign. As 
your Refuge : as the Guardian of all your natural impulses. On 
that account I, the Omniscient, shall rescue you from all the sins. 
Don^t be sorrowful: Don’t get perplexed ‘What to be done’. (66) 

This [knowledge] is for you, and it should never 
be imparted to one who does not observe austerities ; 
to him who has no devotion; to him who has no desire 
fo listen; and to him who is indignant towards Me. (67) 

Idam etc. If the secrecy of this knowledge is maintained 
it would yield success, because it is out of reach of all [ordinary] 
persons. When the knot of sin is cut off through obseiving 
austerities, then only the results of good act is ready to become 
ripe. Hence, austerity comes first. Due to austerity, faith is 
born. The same (faith) is devotion here. The faith, even if it is 
born, does not grow well, in case it becomes visible only fora 
moment and then perishes like lightning. Therefore, to help 
its growth, the desire to listen to is [next]. In the case of 
certain person, even all this arises with regard to the useless 
knowledge of the dry Sahkhya (reasoning) system that admits no 
Supreme Lord. Even with regard to a system that admits the 
Supreme Lord, it may, in the ease of another person — on 
account of his craving for fruit of action — emerge by raising 
the fruit-of-action alone to the status of importance and by 
humbling down one’s own Worshipful Self to the role of an 
instrument in achieving that fruit It has been declared : 

‘The agent also [is an auxiliary], because he is for 
the action [enjoined].’ {JS, III, i, 6) ; 

and 

‘Actions alsj [are auxiliary] because they are for 
the purpose of fruits .’ ^2 (/^^ IH, i, 4). 

Thus in both the instances there is indignation, meaning ‘dis- 
regard’ with the Bhagavat (Self) — This is the purport. ■ , (67) 


95i — 22 



322 Bhagavidgita with Gita rhasafigraha [Ch. 

Whosoever shall declare this highest secret to My 
devotees, he, cultivating an utmost devotion towards 
Me, and not entertaining any doubt, shall reach Me. (68) 

Ya idamtic. The very act of explaining this among My 
devotees is itself an act of cultivating devotion towaids Me. 
Whosoever shall declare etc ; Whosoever directs the mind [of the 
devotees] by face-to-face method, following the best procedure 
prescribed in the scriptures; i.-e. he who shall impart [this know- 
ledge] — he becomes one with Me. This is an injunction [con- 
cerning the result] and not a sentence of praise. Likewise is 
[the case] in other places also. (68) 

And, excepting him there would be none among 
men who is the best performer of what is dear to Me; 
and other than him there shall be none else who is 
dearer to Me on earth (69) 

Whosoever would learn this sacred dialogue of 
both of us, by him I am worshipped (delighted) through 
the knowledge-sacrifice : This is My opinion (70) 

A man who would at least hear to [this] with faith 
and without indignation — he too, freed [from sins], 
will attain the auspicious worlds of men of meritorious 
acts. (71) 

O son of Prtha I Has this been heard by you with 
attentive mind ? O Dhanafijaya 1 Has your strong 
delusion, born of ignorance, been totally destroyed? (72) 

Arjuna said 

My delusion is destroyed ; recollection is gained 
by me through your Grace, O Acyuta ! I stand firm, 
free of doubts ; I shall execute*^^ your command. (73) 
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Nastah etc. By the passage ‘[My] delusion is destroyed 
etc it is indicated that [after hearing the Lord’s instruction], 
only an inclination to fight has risen in Arjuna, but the perfect 
realisation of the Brnliman is not yet born in h’m. While indi- 
cating so, [the sage Vyasa] provides a scope for the would-be 
subject matter for the Anugita.'^^^ (73) 

Safijaya said . 

Thus I have heard this wonderful and thrilling 
dialogue of Vasudeva and the mighty-minded son of 
Prtha. (74) 

Through the grace of Vy^sa, I have heard this 
highly secret supreme Yoga from Krsna, the Lord of 
the Yogins, while He was Himself imparting it perso- 
nally, (75) 

O king ! By recollecting and recollecting this 

wonderful pious dialogue of Kesava and Arjuna, I feel 
also delighted again and again. (76) 

O great king ! On recalling in the mind that extre- 
mely wonderful supreme form of Hari, T am amazed 
and I feel joyous again and again. (77) 

Where Krsna, the Lord of Yogins remains, where 
the son of Prtha holds his bow, there lie fortune, 
victory, prosperity and firm justice — so I believe. (78) 

Thus ends the EIGHTEENTH CHAPTER 
in the Holy Bhagavadgita. 

Ityaham etc. upto matir mama While concluding the 
[tCrsna- Arjuna] dialogue with Sanjaya’s speech, the [sage Vyasa] 
teaches this : What leads to the Absolute Brahman is nothing 
but the recollection of the purport of the dialogue — a recollec- 
tion that is led finally to the status of the highly vivid, diiect 
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cognition, admitting no differentiation [between its subject and 
object], resulting from the continuity helped by the series of 
incessant contemplations [on the purport of the dialogue] 
according to the method of firmly fixing.^^ Thus, only through 
the recollection of the dialogue of the Bhagavat and Arjuna, the 
Reality could be reached and due to that come fortunes, victo- 
ries and prosperity . (7478) 

MAY THERE BE HAPPINESS ! 

Here is the Catch-verse: 

Having broken the fancy which is varied on account of the 
Sattva etc., and which is made of the obstacles (or which is the 
very Manthara mountain) in the form of imperfect notion and 
delusion; and having attained (experienced), through the excell- 
ence of experiencing one’s own Self, the difference - transcend- 
ing Omnipresent whosoever remains only with the 

activities of the sense-organs themselves, arising on their own 
accord — whatever insignificant action that person undertakes 
all that becomes source of prosperity for him. 

Thus ends the EIGHTEENTH CHAPTER in the Holy 
Bhagavadgitarthasangraha, written by the revered Rajanaka 
Abhinavagupta, the glorious preceptor of the great Mabesvaras. 

[THE EULOGY OF THE COMMENTATOR] 

There lived the celebrated Katyayana w'ho was like 
Vararuci^^ and was revelling in throbbing wisdom. There 
was born, as an ornament of his family, a person by name 
Sausuka who was a man wiih firm intellect and was a great 
scholar. Then there was his son, the Brabmana Sri-Bhiitirija, 
a great person, by whom all these folks fallen into darkness 
(igaor ince), have been raised, just as by the Sun. (1) 

Abhinavagupta, the very bee on the lotus-feet of him 
(Sri-Bhutiraja) wrote the BhagavadgiWrthasahgraha (a summary 
of the purport of the Songs of the Bhagavat), at the instance of 
Lo^aka a pious twicc-born, (2) 
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Therefore whether this is totally in conformity with the 
purpoit [of the Gita] or otherwise — in either way this need 
not be a subject of the indignation of scholars. For, this act 
is for the sake of ray friends {or kinsmen). (3) 

[The Universal] Energy, which is Abhinava (ever new)^? 
and the God Mahesvara^s (the playful Mighty Lord), who is 
Gupta {protected or concealed) by that Energy^^— thus the doubly 
spotless One'‘o viz., Siva, the very Abhinavagupta, I adoreA^ (4) 

Complete is this Holy Bhagaxadgitarthasahgraha which is 
a beautiful work of Abhinavagupta, who has attained a great 
success {or fame) through his intensive reflection on the feet of 
the Three eyed (God Siva)."*- 

MAY THERE BE HAPPINESS ! 

OM 


Notes 


1. is taken onI> in the sense of by Safikaia also. 

However the Sarada manuscript of the Gltarthasaiigraha reads 


I A. The present quotation is from the PurvainlmZmsZ-hhusya of Sabara- 
svamin under the lV,h 2, where the differences between {l)the 
kratvartba (the means for the successful completion of the enjoined 
act like the Agnistoma) and (2) the purusurtha (means for fulfilling 
the personal desire) are discussed. 

2. The quotation is from the ^Kon J5, I, i, 2 w.th a slight change in 
the position of the words. There the comp’ete hemistitch runs: 

^^Tcf TOltr ?TT (verse 23} 

[Ag/s reading of it seems to be 

It may be rendered ‘Therefore the act df injury, being within the 
purview of the fruit of an action [enjoined in the Vedas viz. 
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is being prohibited [by the piohibilory rule 5TT 
ft^TrT evenihough it is known from the Vedas (said 

above).’ 

3. This quotation is also from the same authority (ibid ) and the purport 
of th; passage may be better appreciated if it is read with the pissage 
that precedes and runs as : 

=q TO i 

^TTF^ ii 

TOF^r HF^^ri^TF^ ^ 11 

(ibid verses 221-22)* 

4. Deliberations etc. See Ag.’s gloss on sQnkhya under II, 40. 

5. I.e. karma^codana* 

6. Consisting of these three-fold elements : Dissolve: FdT^ H'cFT; (h^RT: 

^F Bimi. Likewise IS , 

1. Terms: ^^icT: may denote etymologically what is heard ^-^I?F:. 

8. What Ag. seem’s to drive home to us under the present Gita verse 

seems to be this: As we have seen earlier, more than once (see e.g., 
Ch Vl», note 14) the Will and the Action (F%?lT?im:) 

are not two different entities, but only two manifestations of one 
Pure Consciousness. What are known as means of knowledge etc., at 
the plane of the Will, the very same things constitute ‘the instrument 
etc.’ at the plane of Action. All this tiipple fold division are due to 
one’s intention for fruit and it has no relevance in the case of a 
Yogin who has realised that all is nothing but Vasudeva 

m). 

9. Instrumental Yena is employed: It is of interest to note that in the 

next verse knowledge (2F3|[HR^ has been taken to mean the instru- 
ment of knowledge by l^ahkara and his followers in view 

of the textual requirement. Possibly Ag. thinks that the very same 
thing has been clearly indicated by the present verse itself. No doubt 
in tune with this, the next verse is to be understood. Hence, in the 
next verse too, may have to be taken not to mean ‘by means 

of which knowledge’^ but only to mean ‘by means of the instrument 
of knowledge*. 
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10. The pentad that ineludcs etc-. Sec Ag.'s commentary under XVII], 
1 3“17 above 

n. Insignificant : i.e. in its nature and in its result. 

12. Classified as gods, hitman beings etc. See note on above IX, 12. 

13. Determination: Niyatani may as w'ell mean ‘ordained’ and it may be 
an adjective of karma* 

14. Or ‘expanded or stretched out by nescience etc.’ 

15. Nescience etc.: I.e. nescience, egoism, attachment, aversion and 

addiction. Cf. 3Tr%Isf%rcn^R|'Sf[rviRW: (YS, II, 3). 

16 By natural inclination . ...efficient manner. The terms etc, are 

explained in the Kasika as— 

a) ‘Tacchila is one who 
undertakes the action (mentioned by the verb) by natural incli- 
nation, and not prompted by his contemplation of its result*,’ 

b) cT^Jir, mif^r ‘ Taddhannd is one 

who undertakes the action not by habit, but by thinking that 
it is his duty; ’ 

c) fl^isfir srT^^etc. ^sadhukarin 
is one, v\ho performs the action mentioned by the verb, in an 
efficient way etc.’. 

17. By practice. Cf. — kk. 

IS. The quotation is an adaptation of a part of the Kathopanisad I, iii, 14 
of which the hemistitch runs : 

cTKf RWm ^ 1 

19. Six items: I.e., those that hid been told in the preface to the verses 
20 ff above. 

20. Arjuna encouraged: I.c., in XVI, 5 above, 

21. Duties: Cf. ^T^5I^rRtTT: miRW: — Rk. 

22. Sources of their nature: Dissolve ^ . 

23* Success: Cf. — Rk. 
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24. Dependent on etc. Dissolve : . 

25. All beginfiings etc. The idea is this: The act of beginn-ng another’s 

duty must be preceded by a craving for the fruits of that duty and 
by the hatred towards one’s own duty. Hence such a beginning is 
shrouded by these enemy-like undesirable craving and hatred, just as 
the fire etc., by the smoke etc. Cf. ^1%^: etc. above HI, 43. 

26. Who f am and how lam: Cf. ^si mi - 

Rk, 

27. M. Williams recognises nistha in the sense of ‘decision’ and cites 
Rajatarahginl as reference. 

28. Heart : l.c. where you are conscious of each and everything. 

29. Mechanical contrivance: a merry-go-round, run by a machine. 

30. All your thought: Or 'entire being' i.e., by body, by mind and by 
intellect. 

31 The very Self of your own: Docs Ag. use the suffix of 
in the sense of identity ? 

31 A. The Laid Supreme Self ani VSsudeva to he identical: Cf. 

- DhvanySloka, under IV, 5. 

31B. Don t get perplexed 'what to be done' : While explaining 3TT in this 
manner, Ag. evidently tak:s into consideration above Ch. II, verses 
7-8. 


32. The agent also Qtc. Actions also tic. These two quotations occur in 
the PurvamimSmsdsutra of Jaimini in the context of enumerating 
‘auxiliaries’. (HI, i, 3-6) where Jaimini gives his own view (in 
sutras 4-6) on the subject as against that of a teacher called Badari 
(su. 3). The complete sutra 4 and the order of the sutras are : 

IPtPt: (4) 

( 6 ) 

In between these two, there is the sutra: 

w =5 ( 5 ) 

‘The fruit also [is auxiliary], because it is for the agent’. 

It may be of interest to note that Ag. not only reversed the order of 
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the sutras (evidently for the convenience of his way of argument) and 
dropped the name Jaimini, but also dropped the sfitra in between, 
perhaps because it is not very convenient for him. Further Ag.’s gloss 
on commences with etc. and concludes with the 

quotation from the PurvamimSmsadarsana^ But, it is a point of 
dispute whether that Darsana really accepts Isvara. 

33. I shall execute Cf. raw — Rk. 

33 A. The sage Vyasa provides scope for the Aniigita : The chapters 16-50 

in the Asvamedhapravan of xYiq MB voBkQ AnugUS. Cf. Ag.’s remark 
here with that of R.D. Karmarkar who holds that this portion (con’ 
taming the Anugita proper, the Brahma-gltd B-ndVae Gurusisj'a-sam-^ 
vdda) has nothing to do with the main subject and comes in quite 
awkwardly. See the Asyamedhaparvan, critical Ed Introd. p. xxiv. 

The words of Ag. here are directed perhaps against Sankara who 
writes, under the present veise as 




34, Probably Ag. has here in his mind the YS, where we read: rj 

(I, 14) • ’But this becomes con- 
firmed, if it has been cultivated for a long time and uninterruptedly 
with earnest attention.’ 

35. Vipiii, the Omnipresent: The ^aiva Absolutists too, like the VedSn- 
tms admit that the Absolute transcends all determinants and conse- 
quently all ideas of differentiations. Hence the first half of the 
present \erse of Ag, stands in a good comparison to the second half 
of the invocatory verse in the Advaitasiddhi of Madhusudana Sara- 
svati, that runs: 

5fm ^ il 

The present verse of Ag. as well as his first invoca’ory verse at 
the beginning, may be studied together and maybe compared with 
the said verse of MadhusLiJana Sarasvati, of which the first half 
runs: 
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Furth:r Ag.’s description of the man of realisation as ‘One, who 
has attained Visnu — whatever he does becomes Sankara’, makes a 
very beautiful poetry with a pleasing Virodhabhasa (tigure of speech), 
[ndeel the present Catch-verse helps us to catch the core of the 
GTta. 

36. Varariici is th'. famous author of the Vyakarana-Varttika. He had 
another name Katyayana and his extraordinary intelligence is descri- 
bed at length in the Kathasaritsdgara. The comparison heie may 
indicate that this Katyayana of the present verse was a great intellect- 
cual and was an authority in Sanskrit grammar. 

37. Energy which /j ever new. Elsewhere Ag. explains as — 

^ 

- (IPy, II, iii, 2). 

38. AdaheSvara: He is described as one who is full of the wonderful joy of 

creativity. Cf. (PH. under 20). 

39. Protected by that Energy : Cf. 

- (TS, I, viii, 6) 
and 

fm ^ ~ (TS, I'/, V, 10) 

40. The doubly spot'ess One- As we have already seen, according to the 
^aiva Absolutists, the!§iva raitva is the first creative stage and the 
^akti, the sejond tattva is nothing but the iivz-tattva itself in its 
creative aspect creating all, starting from the Sadashva-m//va down to 
the prthivl-ror/w. 

41. Sivch the very Abhtnavagupta I adore: Here Ag seems to indicate that 
he is a man of liberated Soul. According to the Pratyahhi jha school, 
‘Liberation’ means the recognition (Pratyabhijhsj of one's own true 
nature (^Le. one’s identity w'ith the Supreme). Cf. 


ii {ps,si) 

So, having realised Maheswara, Ahhinavagupta has come to experi- 
ence Him as the exoerieacer (Ag.) himself. 
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ADDITIONS 

Page 47, line 32, Add : As per the corrected text (See 

thfS Tippaiti) the rendering would be 'Lo it would verily 

climb the sense-objects by abandoning them; but, taking resort 
to them, it would forsake them totally’. See Ag’s observation 
under II, 64-65 above. 

Page 73j 1. 34. Add : But sec the Tippanl for different 
treatment of the passage. 

Page 74, 1. 34, Add : See the Tippani for further discus- 
sion on the portion in question. 

Page 95, I. 23, Add : In this context it ii good to bear in 
mind the spirit of the following verses : 

Mm i 

g^Tfir^Tf^ g^JTM 1 

gi 3 1 

^Ts grgfg*iTM 11 

fggi^TO ^tmgg 1 

ggtoiTMgrat gM3.5mi3*rggiifffg: 11 

Sri Sankara’s Laghuvakyavrtti, verses 8-12 

Page 157, 1. 40. Add : Just as ‘first creation’ is a contra- 
diction in terms, so is ‘final total destruction (i.e. a total destruc- 
tion not accompanied or followed by creation)* also. For, the 



Additions 


3Sr 

Supreme never ceases to be devoid of the Paneakrtyas. Cf. ‘The 
rise and dissolution never ends’ ~Ag. under ch. XVI, 12, below. 

Page 253, 1. 2. Add : To a traditionalist brahmasutra in 
the GitQ cannot denote the famous work of that name viz. the 
Brahmasutra of Badarayana, For, that work itself, as inter- 
preted by Sankara and others, refers to, more than once, to the 
Bhagavadgim as a smrti. 
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CORRECTIONS 


Page 

13 

Line 

5 

Delete 

(47) ^ 

13 

29 

Read 


23 

9 

»> 

descendant 

23 

17 

j j 

newness in every 

30 

28 

)i 

the same viz,, the Vcdic 

34 

1-2 

J> 

literature that has to be listened to 

44 

14 

t> 

and that is being desired. 

Sankara 

50 

30 

J J 

action. For 

54 

25 

} J 

Supreme Soul (Brahman) 

54 

32 

>> 

six-spoked 

65 

3 

J> 

that looks like desirable one and that 

66 

. 18 

) J 

is hard 

not commenced 

70 

20 

it 

SpK 

74 

21 

i* 

SpK 

81 

3 

it 

Even though he is engaged in 

97 

4 

if 

twelve-fingers 

97 

30 

li 

TA, III, 200-01 

97 

34 

a 

latter 

100 

27 

it 

the root p} ‘to filF 

111 

16 

it 

— he thinks as follows, says the 

112 

14 

a 

Bhagavat - 
have been cut off 

115 

30 

a 


120 

11 

if 

are desired [for them] 

120 

14 

if 

What are desired 

121 

6 

ii 

likewise 

123 

22 

a 

sense-activities 

125 

2 

i) 

beyond senses 

128 

12 

if 

equable-mindcdness 

131 

5 

a 

Of Sahara 

131 

21 

>i 

is dragged certainly by 

143 

33-34 

>} 

■and cold, due 

146 

18 

Jj 

Na msm 

155 

2-3 

SJ 

in which 
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Page 

Line Read 

155 

36 

Why this contradiction? 

158 

9 

Maybe he is also right. 

160 

26 

in its entirety 

167 

32-33 

Will there be rebirth ? 

174 

26 

legitimately 

176 

22 


177 

8 

«ri - 

177 

19 


196 

4 

Supreme goal 

199 

16 


211 

9 

[I am] the Himalayas. 

217 

26 

acts of 

222 

22 

simply 

226 

3 

realisation— on those 

229 

16 

10. Asa result Self. Cf. 

242 

30 

present chapter 

247 

12 

This field 

257 

27 

Dominates totally 

261 

32-33 

borne in mind 

263 

4 

under IPK 

270 

9 

Hence,® due 

272 

6 

show the Self to be of the nature of 
the [same] knowledge, conscious of 

276 

13 

BrM 

296 

18 

dirt: that 

300 

19 

However, it is not clear how Ag. 

326 

16 

1 



